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This thesis is dedicated to missionaries I encountered in Jamaica, Micronesia, the Middle 
East, Mozambique, Brazil and in the United States who prayerfully ministered on the 
frontiers of Christianity. I am thankful especially for Padre Waldyr dos Santos, SJ who 
embodied the Jesuit and Ignatian Cosmopolitanism this thesis describes. Padre Waldyr 
was one of the first Afro-Brazilian Jesuits of the 20th century. He spent his life loving 
Jesus Christ by serving the anwim or people who survive on the poorest edges of society. 
I lived with Padre Waldyr in Brazil, during this time I saw how his faith led him to offer 
his life for the ‘other’ in a myriad of significant ways. On November 9th, 2006 at the 
Jesuit Mission of ‘Fonte Boa’ in the isolated Agonia region in Mozambique, Padre 
Waldyr dos Santos was shot and killed by assailants when he left the safety of his locked 
room in an unsuccessful attempt to stop the brutal rape and murder of a Portuguese 
Jesuit Volunteer, Idalina Neto Gomes. 
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PREFACE 
If our universities can deepen formation and intellectual work, and make more truly 
collaborative and universal our work together, our universities will truly serve the 
Church’s mission of integral human development, and at the same time, give a 
convincing witness in today’s secularized world of the presence of the life-giving love 
and truth at work in the Church.1-Aldofo Nicolas 
 
 In July of 2009, Adolfo Nicolas, SJ, the Superior General of the Society of Jesus, 
spoke about the role of Jesuit education in a rapidly changing world. In an address to 
Jesuit university deans and presidents, Nicolas noted two emerging frontiers in education: 
the frontier of depth and the frontier of universality.  Students gain depth when the 
education they receive helps them “decide from inside” or be people of discernment.2 A 
Jesuit education on the frontier of universality provides students with an “Ignatian sense 
of breadth of belonging and wideness of concern and responsibility.”3 His remarks, based 
in part on the writings of the Jesuit’s 35th General Congregation (GC 35), offer a 
direction and framework for my research. This paper seeks to articulate just what is 
meant by Nicolas words, examining how the Society has carried out this mission and how 
this mission might best be appropriated in Jesuit colleges and universities given the 
contemporary globalized culture.  
 My interest in this subject arises from a sense of gratitude for being a beneficiary 
of this frontier-oriented education. Many of the insights in this thesis originate from this 
frontier experience as a student and teacher at Jesuit institutions throughout the world. As 
                                                
1 Adolfo Nicolas, “Challenges & Issues in Jesuit Education (Keynote Address),” in ARPN (presented at the 
The 150th Anniversary of Jesuit Education in the Philippines, Irwin Theater, Ateneo de Manila University, 
2009), para. 41. 
2 Ibid., 5. 
3 Ibid. 
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an undergraduate at Boston College (1991-1995) campus ministry sponsored immersion 
trips to Belize (1992) and Jamaica (1995) provided a profound experience of Christ’s 
presence amongst the dispossessed ‘other’. Jesuit-led theological reflection and 
communal prayer further enriched these transformative experiences as I began to develop 
a Comospolitan consciousness or disposition, that is to say a critical and heartfelt 
awareness of my connection to those in different countries.  I became increasingly 
morally sensitive both of my own privileged status as a United States citizen and 
unsettled with the systemic injustices that made such privilege possible. Gradually, I 
began to understand that as a disciple of Christ my vocation could not be limited to my 
blood, tribe, my country or even my church but that it intimately linked me to every 
human being. I believe this type of Cosmopolitan awakening has been experienced by 
people of faith throughout history. 
  The principal motivation for writing this thesis is not to create a new theory or 
method but rather, through theological research and reflection, to add depth to the 
understanding of how a frontier oriented education can be transformative in the lives of 
young people. I hope in a small but significant way to contribute to the conversation 
surrounding Jesuit mission and identity in higher education by identifying common 
ground, between the Ignatian tradition and Cosmopolitanism (a term whose meaning I 
will describe in greater detail shortly), which might serve to further unite the diverse 
people who populate these institutions.  
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INTRODUCTION 
The Church needs you, counts on you, and continues to turn to you with confidence, 
particularly to reach the geographical and spiritual places where others do not reach or 
find it difficult to reach.4 
- Pope Benedict XVI to the Society of Jesus 
 
 The Jesuit mission from its very beginning has been oriented toward the frontiers. 
In the 16th century, Saint Ignatius and his hodgepodge of companions from the University 
of Paris became involved in the educational apostolate to aid students “…to the 
knowledge and love of God and to the salvation of their souls."5. The early Jesuits 
allowed the love of God to lead them to minister to the suffering and oppressed on the 
edges of society. Furthermore, they understood that their call to be ‘men for others’ 
penetrated beyond cultural, economic and national boundaries.  
 Centuries later, Ignatius’ modern companions further elaborated on the mission of 
Jesuits as "the service of the faith and the promotion of justice.”6 This proclamation, 
made at General Congregation 32 (GC 32)7, challenged Jesuits and all who worked at 
their institutions to work on behalf of the poor and youth.   Furthermore, the speed and 
intensity of the overwhelming cultural, economic and social shifts that began in the early 
1960’s, around the time of Vatican II, brought with it a new sense of frontier. It no longer 
                                                
4 Jesuits, Jesuit Life & Mission Today: The Decrees of the 31st-35th General Congregations of the Society 
of Jesus (St. Louis, Mo: Institute of Jesuit Sources, 2009), 822. 
5 Saint Ignatius Loyola, The Constitutions of the Society of Jesus and Their Complementary Norms (St. 
Louis: The Institute of Jesuit Sources, 1996), pt. IV. 
6 Jesuits, Jesuit Life & Mission Today, 298. 
7 The highest authority in the Society of Jesus is the General Congregation, an assembly of Jesuit 
representatives from all parts of the world.  See Loyola, The Constitutions of the Society of Jesus and Their 
Complementary Norms, 345. 
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became necessary for Jesuits to travel to other parts of the world to encounter people who 
held varying religious and ethical beliefs. Jesuit universities particularly in the United 
States, became populated by an increasingly diverse students, faculty, and staff.  
 As the number of Jesuits declines traditional concepts of mission and identity are 
not always understood or appreciated by an increasingly pluralistic faculty, 
administration and student body. The desire of Jesuit universities to have departments 
and disciplines represented by the very best professors and researchers in every field 
often means recruiting faculty and staff who are not necessarily Catholic, Christian or 
religious. Additionally, efforts to deepen the intellectual, moral and spiritual lives of 
students often prove challenging as many are immersed in a technological culture that 
fosters new and often more abbreviated, unstructured and informal manners of thinking.   
 Furthermore, among those members of the university who are Catholic there is a 
growing polarization over a wide range of topics from liturgy, to moral theology, to 
ecclesiology, to missiology, and interreligious dialogue to name a few. This polarization 
reflects divisions within the wider society along political, gender, racial, religious and 
socioeconomic lines. In this current context, a generative question emerges: Is there any 
realistic hope that Jesuit institutions will be able to offer an education that is both 
universal in nature and deeply grounded in the Ignatian charism? 
 Drawing from the Christian and Jesuit traditions, I claim that an engagement with 
the other, especially those who suffer from oppression (economic, cultural, religious etc.) 
if informed by the Ignatian Charism, develops a consciousness which is both deeply 
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universal and discerning in scope, which I call Ignatian Cosmopolitanism.8 Ignatian 
Cosmopolitanism is more than simply an ethical principle serving as corrective to 
prejudice, it is also a moral sensitivity, disposition or virtue that encompasses a way of 
perceiving, thinking, imagining, desiring and acting.9 Developing a moral sensitivity of 
solidarity, of belonging to a shared human community that transcends race, class, nation 
and gender and it is an ongoing process. My thesis proposes, in the context of 
globalization, Jesuit universities and colleges more fully promote Ignatian 
Cosmopolitanism as the suitable disposition for pursuing their mission.  
                                                
8 The adjective Ignatian rather than Jesuit is used to modify cosmopolitanism because it acknowledges that 
this moral sensitivity is not limited to Jesuits but still is grounded in the spirituality of the Spiritual 
Exercises of St. Ignatius. 
9 cf. Drawn from a characterization of a note given by Joseph Kotva, The Christian Case for Virtue Ethics 
(Washington  D.C.: Georgetown University Press, 1996), 24. 
 10 
 
SYNOPSIS OF INTENDED WORK  
 In order to argue for a fuller realization of an Ignatian Cosmopolitanism in Jesuit 
higher education this thesis begins by highlighting historical examples of Cosmopolitan 
expression in Christianity and the Society of Jesus. These examples demonstrate that 
developing an Ignatian Cosmopolitan disposition is an on-going process that is rooted in 
the Cosmopolitan seeds that were sown within the Christian and Jesuit tradition. 
 The first chapter explores the development of Cosmopolitan roots in Christianity 
paying particular attention to Jesus, the early Christian community and Renaissance 
thinkers.  These roots provide a Christian Cosmopolitan context for examining the 
manifestation of Cosmopolitan virtues within the early history of the Society of Jesus.  
  The second chapter, informed by Ignatian spirituality, illuminates some examples 
of where and how seeds of Cosmopolitan virtue took root in the history of early Jesuit 
missionary activity and education. These examples demonstrate how Jesuit engagement 
on the frontiers provided fertile grounds for the growth of Cosmopolitan branches within 
the Society.  
 The final chapter grafts the Cosmopolitan attributes within the Ignatian charism 
with contemporary secular Cosmopolitan ideas in order to provide for a thick10 Ignatian 
Cosmopolitanism that can nourish a diverse participation in the mission of Jesuit 
                                                
10It is a thick description because it not only defines the term but also the context from which the term 
emerges. See  C. Geertz, Thick description: Toward an interpretive theory of culture The interpretation of 
cultures: Selected essays by Clifford Geertz (pp. 3-30) (New York: Basic Books, 1973). 
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education. I conclude by reflecting on ways an Ignatian Cosmopolitan disposition can be 
more fully developed to help students critically engage a rapidly changing world. 
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CHAPTER I. CHRISTIAN COSMOPOLITANISM 
 There was a scholar of the law who stood up to test him and said, "Teacher, what must I 
do to inherit eternal life?" Jesus said to him, "What is written in the law? How do you 
read it?" He said in reply, "You shall love the Lord, your God, with all your heart, with 
all your being, with all your strength, and with all your mind, and your neighbor as 
yourself. "He replied to him, "You have answered correctly; do this and you will live. 
"But because he wished to justify himself, he said to Jesus, "And who is my 
neighbor?"(LK 10:25-29) 11 
 
1.0 Introduction 
 In the most general sense we can say that proponents of Cosmopolitanism see it as 
the understanding that all human beings, regardless of their cultural, ethnic, national or 
political attributes, through their shared humanity belong to a common community. 
However, Cosmopolitan perspectives have long and complex lineages, influencing a 
broad spectrum of disciplines—law, anthropology, political science, philosophy, 
economics, literature, etc. Out of this lineage a number of distinct forms of 
Cosmopolitanism have emerged, some of which ground their tradition in the Stoics, 
others of which rely principally on the Enlightenment and the writings of Immanuel Kant, 
and yet others who situate their Cosmopolitanism in a strictly postmodern context.  Many 
proponents of these forms of Cosmopolitanism perceive a strong religious identity as 
inconsistent with a Cosmopolitan identity.  However, they neglect the fascinating history 
of those who embraced Cosmopolitan virtues because they were religious. This chapter 
intends to recover a sense of the Christian Cosmopolitan tradition, which is the 
                                                
11  All Biblical references are to the New American Bible. 
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foundation for a Jesuit and Ignatian Cosmopolitanism.  The chapter explores how 
Christian Cosmopolitanism was rooted in God’s love and how this love challenged 
Christians to understand community, humanity, and mission in continually deeper way. 
1.1 The Roots of Christian Cosmopolitanism 
And behold, a Canaanite woman of that district came and called out, "Have pity on me, 
Lord, Son of David! My daughter is tormented by a demon. "But he did not say a word in 
answer to her. His disciples came and asked him, "Send her away, for she keeps calling 
out after us.” He said in reply, "I was sent only to the lost sheep of the house of Israel.” 
But the woman came and did him homage, saying, "Lord, help me. "He said in reply, "It 
is not right to take the food of the children and throw it to the dogs.” She said, "Please, 
Lord, for even the dogs eat the scraps that fall from the table of their masters.” Then 
Jesus said to her in reply, "O woman, great is your faith! Let it be done for you as you 
wish." And her daughter was healed from that hour. (MT 15:21-28) 
 
 This story of the Canaanite woman is remarkable because it appears to 
demonstrate that even Jesus had to learn to understand the Cosmopolitan nature of his 
mission to proclaim the Kingdom of God. It is through interaction with Gentiles like this 
woman that Jesus recognizes that his mission, even before the Easter moment, is for the 
whole world. Jesus was primarily focused, up until this point, on proclaiming the 
Kingdom of God to the lost sheep of Israel who were God’s chosen people. The 
broadening of Jesus’ pre-Easter mission did not abolish the Jews as the people God had 
chosen to carry his covenant but now, in Jesus, the covenant was being fulfilled and this 
good news was for all.12 Even after the resurrection, Jesus followers were continually 
challenged to accept the radical depth and universality of God’s love. 
 The Christian community’s debate over who should belong to one’s community of 
                                                
12 Tom Wright, Matthew for Everyone: Chapters 1-15 (London: Westminster John Knox Press, 2004), 198-
201. 
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concern was also occurring in the wider culture of the Greek and Roman world. Plato has 
the Sophist Hippias addressing foreigners “gentlemen present … I regard you all as 
kinsmen, familiars, and fellow-citizens — by nature and not by convention; for like is by 
nature akin to like, while convention, which is a tyrant over human beings, forces many 
things contrary to nature. 13 Perhaps one of the most famous expressions of 
Cosmopolitanism was uttered by the Cynic Diogenes (404 BC - 323 BC) who when 
asked by local authorities where he was from answered, “I am a citizen of the world 
(kosmopolitês).” 14 Interestingly, Diogenes appealed to world citizenship to argue that he 
had no special responsibility toward his local community. 15 He also had a narrow sense 
of which type of human beings constituted this cosmos: women were not perceived as 
equal citizens. Many early forms of Cosmopolitanism limited the eligibility for ‘world’ 
citizenship to human beings based on a shifting variety of criteria with race, gender, 
religion, education and economic status being the most common.  
 Roman-Greco stoics believed a citizen’s responsibility to serve was not limited to 
the local community. 16  Where Greek and Roman stoics disagreed was in determining the 
degree of responsibility and inclusivity in the notion of citizenship.17 In the earlier Greek 
                                                
13 Plato, Protagoras (Rockville, Maryland: Arc Manor LLC, 2009), 62-63. 
14 Diogenes Laertius, The lives and opinions of eminent philosophers, VI (London: G. Bell & sons, 1901), 
240-241. 
15 See Mary Louise Gill and Pierre Pellegrin, A Companion to Ancient Philosophy (Malden, MA: Wiley-
Blackwell, 2006), 549-558. 
16 Although cosmopolitan ideals were not prominent in Greek thought Socratic and Platonic ideas 
contributed to the development of cosmopolitanism.  
17 Pauline Kleingeld and Eric Brown, “Cosmopolitanism,” in Stanford Encyclopedia of Philosophy, n.d., 
http://plato.stanford.edu/entries/cosmopolitanism/. 
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stoicism citizens of the world are united by living in accord with the law of the cosmos.18 
The later Roman Stoics, Cicero (106 BC – 43 BC) and Seneca (4 BC – AD 65) argued 
that human beings were united through reason and that this unity implied a duty to work 
for the good of the other. Applying reason led citizens to choose the good not only for 
themselves, and citizens of the city-state (polis) but also for citizens of the world 
(cosmopolis).19 The later Stoics even advocated kindness for enemies and slaves.20 
 Since its early origins the Christian community has debated notions of belonging 
and citizenship. Although the degree to which Stoicism influenced Judeo-Christian 
thought  (and vice versa) is debatable, it is clear that there were overlapping areas of 
agreement with regard to a shared human community. Christians shared with the Stoics a 
belief that one’s moral responsibility extended beyond one’s polis. However, for 
Christians that responsibility originated not from a philosophical conviction but rather 
from a theology of divine love.  
 In the Gospel of Matthew, Peter declares to Jesus, "you are the Messiah (the 
Christ), the Son of the living God,” (Mt 16:16) however, despite Peter’s proclamation, it 
does not become fully clear to the disciples who Jesus is until after the resurrection. It is 
in the light of the resurrection and Pentecost that the disciples begin to understand how 
Jesus’ life and death on the cross were a profoundly divine and personal expression of 
God’s love for all of humanity. On the cross, Jesus accepted humiliation and suffering 
                                                
18 Edward Zalta, “Stanford Encyclopedia of Philosophy,” in  (Stanford CA: The Metaphysics Research 
Lab Center for the Study of Language and Information, Stanford University,, 2009), 
http://plato.stanford.edu/. 
19 Ibid. 
20 Kleingeld and Brown, “Cosmopolitanism.” 
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responding with love. This salvific act offers humanity a way to overcome evil and the 
divisiveness evil causes. In his ministry, Jesus was constantly seeking out those ‘crucified 
people’21 on the margins of society, those without power, like women, lepers, and the 
mentally ill and reconciling them with the wider community. God had become human to 
draw human beings into relationship with Godself. Recognizing this truth unites the 
disciples not only with God but also with each other. Jesus mediates the relationship 
between the human and the divine, offering humanity an opportunity to encounter God in 
their neighbor.  
 It is through faith in Christ that his followers are inspired to follow Jesus’ 
transformative teaching. By following Jesus’ teaching, his disciples serve to unite people 
across the socio-economic boundaries that would normally divide them.22 Jesus loved the 
neglected and stood firm against the oppressive forces of sin and destruction in the world.  
Jesus became vulnerable, learning from those around him as he obeyed his Father. He 
ate, drank and associated with the poor and those on the margins of society, treating them 
with dignity, while proclaiming the Kingdom of God. 
 By developing a loving relationship or communion with Christ the disciples 
recognize in all people, especially the suffering, the image and likeness of God, worthy of 
love, dignity and compassion. It is through this recognition that a ‘Cosmopolitan’ 
transformation occurs on both the personal and communal level. By recognizing God in 
the other the disciples more fully reflect the image of God and in turn, become more fully 
                                                
21 Jon Sobrino, The Principle of Mercy: Taking the Crucified People from the Cross (Maryknoll, N.Y: 
Orbis Books, 1994). 
22 All Catholic Social teaching reflect this reality See Pope Paul V. I. Paolo, Populorum Progressio (Rome: 
Figlie di S. Paolo, Milano, 1967). 
 17 
united with humanity and motivated to address injustices that cause human suffering. 
What is Cosmopolitan about this transformation is that it awakens within the disciples a 
deep awareness of the universal nature of both humanity and God. All human beings are 
united in that they are created and loved by God; God’s love is not exclusively reserved 
for the Jews. God desires to communicate this love to the whole world and Christians are 
to participate in this communication through both serving those in need and announcing 
this Good News to people throughout the world. Peter has his cosmopolitan 
consciousness awakened in a dream when he says, "in truth, I see that God shows no 
partiality. Rather, in every nation whoever fears him and acts uprightly is acceptable to 
him. (Acts 10: 35)” 
 Early Christian missionaries spread this message through whatever means they 
believed would be culturally effective. Judeo-Christian thinkers like Paul, adopted stoical 
language and concepts to communicate Christianity to Hellenic culture. When Paul visits 
the Areopagus atop the hills of Athens he appeals to the stoic poets to argue for a single 
God from which all humanity springs (Acts 17).  Although not a Stoic himself, Paul 
understands enough of Greek culture to be an effective advocate for Christ. 
 In contrast to the Stoics, many early Christians believed it was through living in 
Christ (baptism) that human beings became more fully united, rather than simply through 
exercising a shared capacity to reason. However, there were fierce debates surrounding 
who was eligible for baptism and whether they would have to be circumcised, adopt 
Jewish purity laws, etc. In his Epistle to the Galatians St. Paul writes, “There is neither 
Jew nor Greek, there is neither slave nor free person, there is not male and female; for 
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you are all one in Christ Jesus.” (3:28) It is significant that in this passage, Paul 
challenges three of the most prominent divisions (Jew-Greek, slave-free, male-female) of 
the ancient world, indicating that baptism in Christ supersedes the traditional barriers 
imposed by human society.23 Paul is not attempting to eliminate sexual or cultural 
identity; rather he is imploring the Galatian community to recognize that something 
profoundly new has happened through baptism in Christ. The grace of baptism eliminates 
previous social inequalities in order to form a new righteous community of believers 
corresponding to the eschatological community.  The radical attitude of equality 
displayed by a significant number of the first Christians led many of those on the margins 
of society’s to embrace the Christian message.  As Elisabeth Schüssler Fiorenza notes, 
"the early Christian vision of the discipleship of equals practiced in the house church 
attracted especially slaves and women to Christianity but also caused tensions and 
conflicts with the dominant cultural ethos of the patriarchal household."24  
 The Christian commitment to the marginalized went even further as Christians 
felt called to care for widows and orphans, regardless of nationality or belief (1 Timothy 
5:3-8, Acts 6:1-6). This universal commitment to serve those in need resonated from 
Christ’s notion of neighbor. The early community strove to live in accord with the 
Cosmopolitan parable of the Good Samaritan. “Which of these three turned out to be the 
neighbor to the robbers' victim?" He answered, "The one who treated him with mercy." 
Jesus said to him, "Go and do likewise" (LK 10:36-37). Christians were called, not to 
                                                
23 See also Colossians 3:9-11 and 1 Corinthians 12:12 
24 Elisabeth Fiorenza, In Memory of Her: A Feminist Theological Reconstruction of Christian Origins, 10th 
ed. (The Crossroad Publishing Company, 1994), 251. 
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ignore or pass by the suffering ‘other’, but to participate in Christ’s salvific love for the 
world and humanity by becoming a neighbor to those in need.25 Many early Christians 
practiced radical charity and mercy, giving to those in need without discrimination. This 
Christian Cosmopolitan form of charity continued into the second century, as the 
Shepherd of Hermas (Mandate 2:6) instructed Christians to "Give simply to all, without 
distinction to whom you give, but give to all." 26This ever-expanding notion of ‘neighbor’ 
challenged narrow concepts of community or identity based on culture, language or 
custom. 
 As the early Christian community struggled to find a proper relationship within 
the wider society, early Church Fathers often and admiringly referred to the writings of 
Cicero and Seneca. Tertullian calls Seneca as ‘almost one of us’ (saepe noster).27 
Christian communities had a complicated relationship with civil authorities. Although 
Christians believed the city-state owned some claim to legitimate authority, “repay to 
Caesar what belongs to Caesar” (Mt, 22:21)28, Christians primarily identified with the 
household of God, “you are no longer strangers and sojourners, but you are fellow 
citizens with the holy ones and members of the household of God”(Eph. 2:19). This led 
                                                
25 Paul Ricoeur, History and Truth (Evanston, IL: Northwestern University Press, 1992), 99-102. 
26 The Apostolic Fathers, Loeb classical library 24-25 (Cambridge, Mass: Harvard University Press, 2003), 
73. 
27 Quintus Septimius Florens Tertullian, “Tertullian : De Anima,” AD 200, 
http://www.tertullian.org/latin/de_anima.htm. 
28 In addition see John 19:11 and Romans 13:1,4,7 
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Christians to have limited engagement with the state. For example, a significant number 
of early Christians either renounced and/or resisted any type of military service.29 
1.2 Cosmological Tensions 
 Central to this debate over citizenship and the Christian community’s relationship 
with the wider world was the epic tension between two notions of cosmos.  The first 
sense of cosmos is perceives the world in a mainly positive light and is reflected in John’s 
Gospel “for God so loved the world that he gave his only Son” (3:16) and Paul’s second 
letter to the Corinthians, “God was reconciling the world to himself in Christ” (5:19). 
This cosmology is based on a creative and nurturing God who is in the process of 
redeeming the world and it is through God’s goodness the world is kept in existence. 
 In the second sense of cosmos a Christian is called to deny the corrupted and 
godless world. Christians should be separate from this world. 
Do not love the world or the things of the world. If anyone loves the world, the love of 
the Father is not in him. For all that is in the world, sensual lust, enticement for the eyes, 
and a pretentious life, is not from the Father but is from the world. Yet the world and its 
enticement are passing away. But whoever does the will of God remains forever. (1 John 
2:15-17) 
 
 This world corrupts the young Augustine (354-430 AD). For Augustine, 
Christians should not be overly concerned with the worldly politics because the ideal 
state could not be realized on earth.30 The Church must serves as the spiritual city for all 
those who love God until the Eschaton. Citizenship in the City of God requires an 
                                                
29 J. D Charles, “Pacifists, Patriots, or Both?: Second Thoughts on Pre-Constantinian Early-Christian 
Attitudes toward Soldiering and War,” Logos: A Journal of Catholic Thought and Culture 13, no. 2 (2010): 
17-55. 
30 This is not to imply that Augustine stayed a Manichean as he rejected Manicheans and there world view. 
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extremely limited engagement with the wider society’s politics and laws.31 Human beings 
become unified by belonging principally to the City of God not the city-state. 
 Christianity offered people throughout North Africa and Europe a Cosmopolitan 
framework in which to forge a common identity. However, as Christian political power 
increased tendencies toward authoritarian hegemony developed often at the expense of 
multiform Christian practices and identities. The desire to unify Christianity through a 
common expression of belief and practice conflicted with a rapidly expanding and 
diverse Christian community. Proponents of unifying society through Christendom and 
the Papacy sometimes conflated unity with uniformity. 
 The major developments in the Church and the world in the following centuries 
touched upon Cosmopolitan themes, for example, the expansion of monasticism 
throughout Europe reflected the Cosmopolitan ideal of diverse yet unified community 
living. As the second millennium began these monastic communities provided the seeds 
for the development of the first modern universities throughout Europe. Universities in 
Bologna (1088) and Paris (1160) promoted academic freedom and the ius gentium or the 
law of peoples, which resonated with Cosmopolitan ideals.32 The university allowed 
scholars from a variety of cultures to interact partially free from the hegemony of the 
Church and secular authorities. 
  In the 12th and 13th centuries, the founding of mendicant orders, like the 
Franciscans and the Dominicans also allowed for greater interaction and understanding 
                                                
31 Augustine of Hippo, City of God (England: Penguin Classics, 2004). 
32 David Edward Luscombe and Jonathan Riley-Smith, The New Cambridge Medieval History: c. 1024-c. 
1198 (England: Cambridge University Press, 2004), 126-128. 
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among diverse populations. Scholastic theologians reflected many Cosmopolitan qualities 
as they often travelled, read and corresponded widely. Latin served as an international 
language (Latin) allowing for theological, political and social discussions across cultures.  
 Notwithstanding these positive Cosmopolitan developments, the medieval 
Christian attitude toward those they characterized as heathens or heretics, outside the 
faith, was decidedly non-Cosmopolitan in nature and the overall Cosmopolitan character 
of the Church during this period diminished. It could be argued that Christians living in 
the most Cosmopolitan civilization of the time were the ones who lived in the emerging 
Ottoman Empire where Islamic authorities displayed a remarkable tolerance for Jews and 
Christians.33 
1.3 Renaissance Proponents of Christian Cosmopolitanism  
 In the 15th century, a Christian Cosmopolitan perspective emerged with renewed 
vigor. This emergence corresponded with an expanding religious and scientific 
understanding of the Cosmos. The cosmological perspective of Cardinal Nicholas of 
Cusa (1401-1464) influenced the course of scientific, mathematical, philosophic, and 
theological thought of a great many Renaissance and Enlightenment thinkers including 
the astronomers Nicholaus Copernicus, Galileo Galilei, and Johannes Kepler.  
 Nicholas worked to bring greater unity within Christianity by promoting tolerance 
for different forms of worship.  He applied this philosophy to his work in Constantinople 
where he attempted to reunify the Pope with the Orthodox Church. In 1453, his treatise 
                                                
33 Craig J. Calhoun, “The Class Consciousness of Frequent Travelers: Toward a Critique of Actually 
Existing Cosmopolitanism,” The South Atlantic Quarterly 101, no. 4 (2002): 871. 
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titled De Pace Fidei (On The Peace of Faith), he describes a council with representatives 
of all nations and religions, including Islam, in heaven. The council comes to an 
agreement that there is one true faith, Christianity, but this faith is manifested in different 
rites. At the end of the dialogue he has St. Paul propose that religious pluralism is to a 
certain degree beneficial for humanity. "A certain diversity will perhaps even increase 
devotion when each nation will strive to make its own rite more splendid through zeal 
and diligence in order to surpass another and so obtain greater merit with God and praise 
in the world".34  However Nicholas cosmopolitan disposition was not fully developed. 
His appreciation of religious pluralism was limited as he supported Pope Pius II’ call for 
a crusade against the Turks.  
 Another insightful Cosmopolitan thinker during this period was the priest 
Desiderius Erasmus (1466-1536) who said:35  
 This world, the whole of the planet called earth, is the common country of all 
who live and breathe upon it, if the title of one’s country is allowed to be a sufficient 
reason for unity among fellow-countrymen; and let them also remember, that all men, 
however distinguished by political or accidental causes, are sprung from the same 
parents, if consanguinity and affinity are allowed to be available to concord and peace.36 
 
 Erasmus left his monastery and travelled broadly through Europe in a quest for 
deeper knowledge of Scripture and himself. His desire to be able to read the Bible in 
                                                
34 John Christian Laursen, Religious Toleration: "The Variety of Rites" from Cyrus to Defoe (NY: Palgrave 
Macmillan, 1999), 68. 
35 April Carter, The Political Theory of Global Citizenship (NY: Routledge, 2001), 19-21. 
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Greek eventually led him to the Stoics and Cosmopolitan ideas.37 Erasmus perceived the 
corresponding ideas within Cosmopolitan philosophy and the Gospels.  His studies led 
him to pacifist convictions. His argument against violent conflicts between nation states 
invoked a type of Christian Cosmopolitanism. In his work, The Complaint of Peace 
(Querela Pacis), he envisions the Church as a unifying force:  
If the church also is a subdivision of this one great universal family, a family of itself 
consisting of all who belong to that church, and if the being of the same family 
necessarily connects all the members in a common interest and a common regard for each 
other, then the opposers must be ingenious in their malice, if they can deny, that all who 
are of the same church, the grand catholic church of all Christendom, must also have a 
common interest, a common regard for each other, and therefore be united in love.38 
 
 Erasmus pleaded for a Cosmopolitan community of national and religious 
tolerance, arguing that humans perfect their nature when they live in harmonious 
community. The writings of both Erasmus and Cusa are significant from a Cosmopolitan 
perspective for a series of reasons;  
• They recognize the emerging threat of nationalism associated with the modern 
nation-state.39 
•  They promote a Cosmopolitan perspective as a remedy to nationalism.  
•  They exemplify how Christians can adhere to a Cosmopolitan perspective 
consistent with their faith.  
• They suspect that diverse cultural and religious expressions may be part of God’s 
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plan.  
 Erasmus’s Cosmopolitan thought influenced the cartographer Abraham Ortelius. 
Ortelius's communicated with people throughout Europe. In 1570, Ortelius created one of 
the earliest world maps, typus orbis terrarum,40 which connected the continents through a 
Christian Cosmopolitan cosmology. This map served as the foundation for cartographical 
development throughout the Renaissance and shaped the imagination of many of the 
thinkers of the early modern world. 41 
 In the years surrounding the reformation Catholic orders like the Franciscans, 
Dominicans and later the Jesuits travelled throughout the world to not only serve 
European settlers but to “save souls” for Christ. Walter Mignolo, a critic of missionary 
activity, describes Christian expansion to the new world and the vision behind it, orbis 
christianus, as the beginning of ‘globalization’ in the modern era.42 Mignolo distinguishes 
globalization, “a set of designs to manage the world” from Cosmopolitanism which, “is a 
set of projects toward planetary conviviality”.43 He argues that almost all early 
missionaries were agents of globalization, and prepared the foundation in the Americas 
and elsewhere for a ‘civilizing’ work of colonization/modernity. One of the churchmen 
who Mignolo grudgingly respects is the Dominican theologian Francisco de Vitoria 
                                                
40 Abraham Ortelius, “Typus Orbis Terrarum,” 1570, http://nla.gov.au/nla.map-rm2044. 
41 Denis Cosgrove, “Globalism and Tolerance in Early Modern Geography,” Annals of the Association of 
American Geographers 93, no. 4 (2003): 852. 
42 Walter. Mignolo, “The Many Faces of Cosmo-polis: Border Thinking and Critical Cosmopolitanism,” 
Public Culture 12, no. 3 (2000): 721. 
43 Ibid. 
 26 
(1492-1546), to whom he attributes “the Cosmopolitan project corresponding to 
Christianity's global design.” 44  
 Through his studies, at the University of Salamanca and elsewhere, Vitoria 
became an admirer of Erasmus and although it is not within the scope of this thesis, it 
would be interesting to study the extent to which their relationship might have influenced 
Vitoria’s theological, legal and political outlook. Erasmus, in a letter addressed, 
"theologo cuidam Hispano Sorbonico," (to a Spanish theologian of the Sorbonne) writes 
to Francisco asking him to speak with his brother the Dominican Diego de Victoria. 
Diego was investigating Erasmus’s writings and Erasmus knew that Francisco was 
sympathetic to him and his theology.45 
  Vitoria developed a framework for international law based on a universal natural 
law (jus gentium) and a shared vision of the common good. He proposed extending the 
principle of the ‘natural right’ of an individual to the "rights of the people."46 This 
collective right could guide ethical interaction with the peoples of the New World. 
However, his work provided justification for the Spanish conquest of ‘savage’ indigenous 
peoples. Vitoria conceived of an international religion-state that relied principally on 
theologians to apply this collective right to guide international relations.  
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 In the same period the Dominican Bartolomé de Las Casas (1474-1566) advocated 
for a wider recognition of the rights of the Amerindians. Las Casas developed a 
Cosmopolitan consciousness over time by recognizing the humanity of the Latin 
American Indians he encountered. In his book, The Only Way (De Unico Vocationis 
Modo 1525) argues the only way to evangelize is through persuasive reason and 
invitation.47 However, like Saint Paul, Vitoria and other Christians with cosmopolitan 
insights de Las Casas only partially recognized the universality of human equality- early 
in his mission to the Indians he advocated for African slaves to be used as replacements. 
It was not until later in his life that he began also to be disturbed by the suffering of 
African slaves and renounced slavery in its entirety.48 
 The Enlightenment shifted Cosmopolitanism away from any religious grounding 
toward more secular influences that often emphasized the need for a separation of faith 
and reason. A person was commonly considered Cosmopolitan in disposition if they were 
open-minded and were well travelled. Shared intellectual and material interests served to 
unite people of different backgrounds.  Many European scientists developed international 
contacts traversing national and religious frontiers on global expeditions for scientific 
knowledge. The rapidly expanding market economy also encouraged a Cosmopolitan 
disposition. In 1733, Voltaire describes the London Stock Exchange as; 
a place more venerable than many courts of justice, where the representatives of all 
nations meet for the benefit of mankind. There the Jew, the Mahometan, and the 
Christian transact together, as though they all professed the same religion, and give 
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the name of infidel to none but bankrupts. There the Presbyterian confides in the 
Anabaptist, and the Churchman depends on the Quaker's word.49 
 
 Some of moral philosophy embraced Cosmopolitanism most notably through the 
writing of Immanuel Kant (1795) who proposed that human beings are endowed with 
rights not just as citizens of their respective states but also as “citizens of the earth”.50 In 
Perpetual Peace: A Philosophical Sketch, Kant argues for a Cosmopolitan law that 
protects “the rights of world of citizenship, so far as men and nations stand in mutually 
influential relations as citizens of a universal nation of men (ius conspoliticium).”51 
Kant’s political and moral theories of international relations contributed significantly to a 
secular Cosmopolitan and humanitarian thought. In the 20th century, Kantian 
Cosmopolitans worked to found institutions such as Amnesty International and the 
United Nations. 52 
 The Enlightenment’s turn toward reason brought with it a renewed interest in 
Hellenistic philosophy and Cosmopolitanism. Cosmopolitanism was used to support a 
number of conflicted aims from justifying colonial political and economic hegemony to 
justifying the basis of human rights. At the same time, the exposure of many Europeans 
to others of different faiths, competing ecclesiologies, and varying biblical interpretations 
eroded confidence in the universality of Christianity and its God. Cosmopolitanism was 
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gradually seen as distinct from the Christian tradition.  Throughout much of the 19th and 
20th centuries, ‘Cosmopolitan’ was often invoked to describe a worldly individual who 
was liberated from any particularly strong religious, cultural, or political attachments.53   
 1.4 Conclusion 
 This chapter offers some historical examples to demonstrate that Christian 
Cosmopolitanism offers five distinct perspectives: 
• God’s love is foundation for Christian Cosmopolitanism  
• In response to this love the Christian is called to become a neighbor to all who are 
in need. 
• By becoming neighbor, the Christian develops a Cosmopolitan consciousness, a 
deeper appreciation of belonging to a shared human family.  
• Developing a Cosmopolitan consciousness is an on-going process, it is often partial 
or incomplete.  
 Clearly, many theses could be written on the Cosmopolitan character of each of the 
many of the people, communities and periods this chapter surveys. This chapter offers an 
understanding of the development of Christian Cosmopolitan thought, although limited, 
serves to reveal underlying Cosmopolitan qualities that are central to a faith that engages 
the world. 
 As stated earlier, developing a Cosmopolitan sensitivity that is informed by faith is 
an ongoing process, with the exception of the risen Christ, none of the people or 
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communities offered as examples fully embody a thick, faith-filled Cosmopolitan 
perspective. They all demonstrate, to varying degrees, an increasing ethical awareness of 
the dignity of the other. Despite some inconsistencies, the overall Cosmopolitan virtues 
of these examples are greater than their parochial defects. 
 Cosmopolitanism’s historical interaction with the Christian community has brought 
about a deepening understanding of the moral relationship between the local and the 
universal aspects of the human community in both Christianity and the world as a whole. 
Christianity shares with Cosmopolitanism a long-standing belief that an individual’s 
responsibility toward his local community must be balanced with a responsibility to the 
wider human family. All human beings, regardless of their cultural, ethnic, national or 
political attributes, do through their shared humanity belong to a common community. 
 What distinguishes Christian Cosmopolitanism from the Stoical form is that 
human unity originates in Christ rather than simply a capacity to reason or attain virtue. 
Jesus’ teaching to love one’s enemies and the parable of the Good Samaritan becoming 
‘neighbor’ are at the heart of the Cosmopolitan vocation of all Christians. In recognizing 
the image and likeness of God in the other, Christians begin to more deeply hear a call to 
serve others beyond the social and cultural barriers that often divide peoples. The 
Christian recognition of the universal character of divine love motivates Christians to 
communicate this message of unity throughout the world.  
 Christians like Paul, Nicholas of Cusa, Erasmus, Vitoria, and Las Casas, thought 
and acted in ways that challenged the Christian community of their times to deepen its 
identity in Christ by loving and serving beyond narrowly defined concepts of community. 
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The recognition of God as creator of all human beings called for Christians to act in a 
manner that reflected a wider sense of moral responsibility.   However, as Christianity 
expanded, its call to love and serve more universally, was sometimes distorted in 
attempts to impose cultural uniformity on diverse peoples. The most advanced 
Renaissance cosmopolitan thinkers began to sense that in order to love universally one 
must develop a growing appreciation for particular expressions of the divine in cultures 
as well as well as individuals. The historical examples offered in this chapter serve as a 
useful foundation for the next chapter’s historical analysis of the Cosmopolitan character 
of Jesuit mission and education.  
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CHAPTER II. JESUIT COSMOPOLITANISM 
 The first chapter highlighted certain themes and thinkers in the historical 
relationship between Cosmopolitanism and Christianity. Articulating the Cosmopolitan 
worldview in light of Christianity serves as a useful foundation for this chapter’s 
discussion on the Society of Jesus’ interaction with Cosmopolitanism. 
2.0 Introduction 
 In the founding documents of the Society, the Constitutions and the Spiritual 
Exercises, there is no definitive articulation of Cosmopolitanism as an ethical principle. 
However, as this chapter describes, the Society has also produced many men who have 
detached themselves from family, friends, home and nation, and then adopted the 
customs and language of new cultures serving to bring greater unity between human 
beings.54  It also examines how Ignatian spirituality helped form Jesuits who exhibited an 
extraordinary moral sensitivity to the ‘other’ as a person equal in dignity and value and 
their lives have changed not only the people they served, but also the Society as whole. 
 Throughout its history the missionary and educational characteristics of the Society 
have produced a creative tension in both the corporate and individual aspects of Jesuit 
identity. A Jesuit is challenged to willingly serve in a state of holy instability, aware that 
he might be a professor in Spain on one day and then suddenly sent as missionary to 
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Africa the next day.  
 It is beyond the scope of this thesis to enter with great depth Jesuit spirituality, the 
history of Jesuit missionary activity or the development of Jesuit education.  However, a 
limited analysis of their historical interaction provides a useful context for current 
discussions in Jesuit Higher Education surrounding mission and identity. This chapter 
describes what Jesuit Cosmopolitanism means; it then offers an Ignatian understanding of 
some key terms related to Jesuit Cosmopolitanism. These terms are useful for analyzing 
how the missionary activities of the early Society in China and elsewhere influenced the 
development of its educational apostolate and how Ignatian spirituality informed that 
development.   
2.1 Definition of Terms 
 Jesuit Cosmopolitanism encompasses a manner of perceiving, thinking, 
imagining, desiring and acting.55 Jesuits develop a moral sensitivity of solidarity, of 
belonging to a shared human community that transcends race, class, nation and gender 
through an ongoing process that is deepened within Jesuits as they mature in religious 
life. Jesuit formation offers educational and spiritual resources that cultivate awareness of 
the human condition. It is through education and mission that Jesuits acquire a capacity to 
discern the humanity of those they serve. Through this exercise of discernment, Jesuits 
enter into solidarity and become neighbor to those to whom they minister. And as Jesuits 
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become expert in this discernment they influence the Society of Jesus as a whole to stay 
rooted in the Cosmopolitan disposition that was inherent in its founder.  
 A Jesuit mission to studies, to teach, to evangelize is grounded in this 
discernment. Ignatius used the term discreción (discernment or discrimination) in a 
polyvalent manner, ‘in view of the circumstances of places, times and persons.’56 
Discernment in Jesuit circles is most frequently associated with the “rules for 
discernment”57 of spirits in the Spiritual Exercises, however it was a term Ignatius also 
used in Jesuit governance as means of purifying one’s charity of disordered attachments 
and inclinations.58 Ignatius recognized that discernment was a useful attribute not only in 
explicitly spiritual contexts but also in confronting seemingly secular problems. Ignatian 
discernment is grounded in an anthropology that calls one to choose the most charitable 
interpretation of event, cultures and peoples, recognizing that God’s arrival precedes all 
engagement.59 However, Ignatian engagement with the world has never signified an 
indiscriminate loving acceptance of all things; rather the Jesuit Constitutions call for a 
discreta caritas  (prudent or enlightened charity) to be applied when differences arise 
about what might better contribute to the glory of God.60 A virtuous exercise of prudence 
is a key in any discernment process, as former Jesuit Superior General Peter Hans 
Kolvenbach observes; “Prudence is the central value in discernment, more central even 
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than charity.”61 Journeying to the frontiers while discerning God’s loving presence in the 
‘other’ is central to what it means to be a Jesuit Cosmopolitan.  
 Two other key terms that are relevant to the concept of Jesuit Cosmopolitanism 
are humanism and inculturation62. These concepts strengthen the connection between the 
Ignatian charism and Cosmopolitanism. 
 The terms Humanism or Humanist are most commonly63 used “to indicate 
somebody with faith in humanity but not in God”64; however, this does not reflect the 
understanding of humanism that originally emerged during the Renaissance. Humanism 
during the Renaissance was due in large part to Christians like Erasmus. Humanists 
promoted studying certain classical Greek and Latin texts as a means to becoming a 
vibrant, educated and socially committed human being.  Renaissance humanism 
intermingled with Christian themes of human dignity and led to a more positive Christian 
anthropology. Renaissance Humanists believed that God by creating human beings in the 
divine image, God made humanity the apex of creation. Humanists sought to reconcile 
human beings with each other through a classical education that celebrated the common 
themes amidst diverse viewpoints. 
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 St. Ignatius of Loyola and his first companions came of age during the early 
sixteenth century Renaissance period. The humanist perspective undoubtedly influenced 
how the Society would understand its mission and identity. Jesuit humanism 
corresponded well with the classical humanist understanding “homo sum: humani nil a 
me alienum puto” (I am human: I consider nothing human foreign to me), coined by the 
Latin poet Terence.65 John O’Malley, SJ has noted the complex history of humanism in 
Jesuit education filled with both charitable lights and authoritarian shadows.66 Overall, he 
concludes “the tradition has been deeply and consistently humanistic on two levels. First, 
on the level of belief in both the practical and the more broadly humanizing potential of 
the humanities, and, secondly, on the level of concern for the yearnings of the human 
heart arising from Ignatian spirituality.”67 The Spiritual Exercises teaches the retreatant 
how to “decide from the inside”68, by growing in awareness to the movement of spirits in 
his or her life. This capacity for inner-directedness was greatly valued by Renaissance 
Humanists. 69  
 The humanistic character of the Society formed the basis for Jesuit 
Cosmopolitanism. Jesuits inter-cultural encounters developed within the Society not only 
an appreciation for the universal nature of human dignity but also a Cosmopolitan 
appreciation for distinct cultural expressions of that dignity. As Jesuit learned the 
language and customs of their host cultures they made connections between these 
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experiences and their studies of classical Roman and Greek texts. Jesuit Cosmopolitanism 
incorporates the humanist appreciation for the universal nature of humanity while 
situating that appreciation in a particular context. Jesuit Cosmopolitanism recognizes to 
fully appreciate a person, a culture, or country it is necessary to understand and celebrate 
differences as well as similarities.  
 It is from this Jesuit Cosmopolitan perspective that the term, ‘inculturation’, 
emerges. Father General Pedro Arrupe, SJ  (1907–1991) defines inculturation as:  
The incarnation of Christian life and of the Christian message in a particular cultural 
context, in such a way that this experience not only finds expression through elements 
proper to the culture in question (this alone would be no more than a superficial 
adaptation) but becomes a principle that animates, directs" and unifies the culture, 
transforming it and remaking it so as to bring about a 'new creation'.70  
 
 Inculturation signifies more than simply the transference of Christianity into 
another culture71 as both the culture and the understanding of the Gospel are transformed 
as they move toward union. Neither culture nor Christianity is in a steady state rather 
each participates in an ongoing metamorphosis. A constantly changing culture requires an 
ongoing process of inculturation creatively communicating the Gospel message in a 
persuasive manner fitting the times. It through this process of inculturation that Jesus 
Christ becomes incarnated in the local community and those who have a finely developed 
Christian Cosmopolitan sensitivity are often the first to appreciate this incarnation. The 
                                                
70 Pedro Arrupe, Other Apostolates Today (St. Louis :;Anand, India :: Institute of Jesuit Sources ;;Gujarat 
Sahitya Prakash,, 1981), 173. 
71 The Jesuit philosopher Bernard Lonergan defines culture as, “ a set of meanings and values informing a 
common way of life.” (Method in Theology, 1972) This understanding of culture implies there are as many 
cultures as there are distinct sets of such meanings and values.  Cultural identity is shared through common 
symbols and collective memory, both of which are constantly developing.  
 38 
principal tool Jesuits use to address the ongoing challenge of inculturation is Ignatian 
discernment. 72 
 The next section appraises both the failures and successes of Jesuit attempts at 
inculturation as the foundation for a fuller contemporary understanding of Ignatian 
Cosmopolitanism.  
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2.2 Cosmopolitan Mission 
Thus the aim of our mission (the service of faith) and its integrating principle (faith 
directed toward the justice of the Kingdom) are dynamically related to the inculturated 
proclamation of the Gospel and dialogue with other religious traditions as integral 
dimensions of evangelization.73 
 
 The service of faith has long called Jesuits across cultural boundaries. In the 17th 
century, a little more than seventy years after its founding, the Society of Jesus already 
had members in thirty-two countries and international provinces, and its membership had 
grown to over thirteen thousand.  Today the cultural demographics of the Society has 
dramatically shifted; as the Jesuit populations become increasingly Asian and African the 
concept of ‘frontiers’ has changed. Jesuits continue to be called to the frontiers of faith to 
serve people of different religions, customs and languages.  
 On the frontiers of culture, nation, religion and language, many of the prejudicial 
assumptions Jesuits held were challenged and a Cosmopolitan perspective began to 
emerge. According to the writings of Paul Hoensbroech, a prominent 19th century critic 
of Jesuit Cosmopolitanism, Ignatius in writing the Constitutions used the term universal 
love (universalis amor)74 to replace notions of patriotism.  
It is impressed upon the Jesuit, from his very admission to the Society until the end of his 
life, that he exists for the world and not for this or that nation. He is made to understand 
this practically by being dispatched to the most dissimilar countries. He goes from 
Germany to France, America, India, Brazil, Italy and Sweden, and in each he has to 
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accommodate himself as exactly as possible to the existing social and political 
conditions, and adapt himself to the character and views of the people.75 
 
 Many early Jesuit methods of cultural adaptation were distinct from the 
predominant evangelical model of the time in that they required significantly less 
‘Europeanization’ of the host culture. Unlike many priests and religious sent principally 
to serve colonial settlers, Jesuit missionaries were encouraged to learn the languages, 
symbols and signs of the native cultures. Jesuits like Alessandro Valignano and Mateo 
Ricci searched to discover values, beliefs and practices in their adopted homes that 
corresponded with the core of the Christian faith. The cultural diversity of the early 
companions benefitted the Society because it offered distinct cultural vantage points on 
missionary approaches. The rest of this chapter argues that as Jesuits attempted to adapt 
Christianity to a variety of cultural settings and as the cultural identity of Society became 
more diverse, aspects of Jesuit mission increasingly corresponded with Cosmopolitan 
ideals.    
2.2.1 Ignatian Availability 
 Ignatius of Loyola believed that central to the Jesuit charism was availability for 
mission. In describing the founding of the Society of Jesus Ignatius writes “At the 
beginning of our coming together as a group we all made a vow and promise to God our 
Lord to obey and to go wherever the Sovereign Vicar of Christ our Lord would send 
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us...this promise is our essential principle and foundation.”76 As a new religious order the 
Society was not subject to many of the constraints of the older religious orders, for 
example, there was no requirement to pray the daily office in common or to dress in a 
common habit. “Sometimes it is necessary, if I may so express it, to leave God in Himself 
in order to find God in our neighbor, for the Lord says: "I desire mercy and not sacrifice" 
(Matthew 9:13) [AS 779, no. 548]” These liberties allowed Jesuits greater availability in 
how and where they were missioned so that, “the whole world becomes our 
house.”77Jesuits were able to live in transition because they brought the Society and the 
Church with them wherever they went.  
 Jerome Nadal, one of the early Jesuit companions of Ignatius, describes some of his 
Jesuit brothers this way: “They consider that they are in their most peaceful and pleasant 
house when they are constantly on the move, when they travel throughout the earth, when 
they have no place to call their own.”78 Both the spirituality and governance of the 
Society of Jesus nourish the pilgrim nature of a Jesuit vocation. Customarily, a Jesuit 
makes an Ignatian retreat and manifests their conscience to their religious superior on 
annual basis. The retreat cultivates within Jesuits availability for mission through 
developing interior awareness of their experience of God in their life. During their 
manifestation of conscience Jesuits strive to transparently communicate the consolations 
and desolations in their life in order that the superior may make best use of a man’s 
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talent’s for mission. 
 It is from the Spiritual Exercises of St. Ignatius that a Jesuit Cosmopolitan 
perspective that is both global and humanistic is born. The Exercises elicited both a 
passion and availability for Christ’s mission. The Exercises promote detachment from 
any spiritual, material or cultural obstacle to finding God in all things.79 One must be 
liberated from ‘worldly’ things like honor, riches, and praise so that one can love God in 
the world. 80 
 Additionally, the retreatants are encouraged to use their imagination to converse 
with different manifestations of the divine. They are also asked to place themselves in 
various scripture passages. These contemplations are meant to evoke the imagination 
encouraging the retreatant to enter into the mind of one of the characters in the passage. 
Undoubtedly, this type of imagination could be helpful both in developing empathy and 
compassion for the vilest sinners and in understanding another culture or people. 
Exercising this form of detachment would help Jesuit missionaries enter into another 
culture by leaving behind their own national and cultural identities and discern God in the 
other.  
 The Exercises rest on Ignatius’ conviction that the experience of God is available 
for anyone who pays attention to their experience of creation. Ignatian spirituality reflects 
Thomas Aquinas’ teaching that all created things are good because God is in their 
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essence and that which is, is by the fact that it is known by God.81 Its cosmology balances 
a sacramental understanding of creation, ‘the world is charged with the grandeur of 
God’82, with the awareness of sin and the need of reconciliation with God.  
2.2.2 Missionary Strategies & Discernment 
 Jesuit missionary approaches have varied widely, depending on the who, what, 
where and when of the encounter. For example, early Jesuit missionaries to Japan, China 
and India principally relied on reasoned arguments to evangelize while missionaries to 
the Philippines took a more authoritarian approach that was aligned with colonial power. 
As John O’Malley, SJ notes, “Jesuit adaptability was itself a variable and generally bore 
an inverse relationship to the malleability of the host culture.”83 
 Superiors allowed early Jesuits missionaries wide latitude in their evangelization 
efforts because the Society trusted that these men would be both charitable and 
discerning in their engagement with the ‘other’.84 The practice of Ignatian discernment 
assisted missionaries to prudently choose between a spectrum of alternative ‘goods’. 
Indeed, according to the Constitutions, the suitability of any Jesuit work was to be 
discerned by whether or not it promoted “the greater service of God and the more 
universal good.” 85 One of the goals of discernment was to help liberate the participant 
from fear of failure, by placing the decision in the wider context of God’s mission. 
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Therefore, as long as one made a good faith effort at discernment, the results of the 
decision were not as important as the quality of the discernment. This discernment also 
cultivated an interior awareness of personal prejudices and inclinations. 
 Ignatius, in a general letter he sent out to those in distant places who were starting 
ministries, offers some principles for discerning ministries and some pastoral strategies: 
Our method should include an effort to secure the good will of the persons with whom we 
are dealing by truly manifesting our virtue and affection, and this will command some 
authority with them. We should make use of holy prudence in adapting ourselves to 
everyone. This prudence will certainly be taught us by the unction of the Holy Spirit, but 
we ourselves can assist it by reflection and careful observation. The above-mentioned 
examination of conscience could be extended to include this consideration, and it should 
be made at a fixed hour of the day. Special attention should be given to cases of 
conscience; and when the solutions of these difficulties are not clear in our own minds, 
we should not hazard an answer or solution, but first give it the study and consideration it 
requires.86 
 
 Ignatius’ ministerial advice has some consistent themes. He frequently said that 
one should be slow to speak and, “only after having first listened quietly, so that you may 
understand the meaning, leanings, and wishes of those who do speak. Thus you will 
better know when to speak and when to be silent.”87 Ignatius instructs Jesuits to be 
careful in negotiating between disputing parties and make sure to listen to, “the reasons 
on both sides without showing any attachment to my own opinion, and try to avoid 
bringing dissatisfaction to anyone….And I would deal with everyone on an equal basis, 
never taking sides with anyone.” He also instructs busy Jesuits to, “..accommodate 
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myself to the convenience of him with whom I am to deal so that I may influence him to 
God's greater glory.” 88 
2.2.3 Early Missionaries Cosmopolitan Defecits 
 Some of the Society’s missionary efforts were not always wise and were 
occasionally perceived as an extension of colonial imperialism. Ignatius in an attempt to 
help reconcile the Roman and Ethiopian Coptic Churches sent Jesuit missionaries to 
Ethiopia. In 1557, Andrés de Oviedo, SJ became one of first  Jesuits to enter Ethiopia. He 
participated in a number of theological discussions with the Coptic clergy. It does not 
appear that either Ignatius or the Jesuits in Ethiopia had a great deal of respect for the 
way the Gospel had already been inculturated in Ethiopia: In a letter to a Jesuit he is 
encouraging, Ignatius says he hopes the work of the Jesuits will result in, “bringing them 
back to true and genuine worship of God our Lord.”89 The Jesuits in Ethiopia did make 
efforts to engage the Ethiopians in respectful dialogue but their efforts were not enough. 
In 1626, the Catholic Patriarch Afonso Mendes attempted to impose a number of changes 
on the ancestral religious practices of the Ethiopians. Eventually, the Ethiopians 
concluded that missionaries from the West were principally concerned not with unifying 
Christianity, but rather imposing a Roman and European sense of Church. Social unrest 
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and civil war followed and in 1633, led to the violent expulsion of all missionaries 
including the Jesuits.90 
 Perhaps the most famous Jesuit missionary is Saint Francis Xavier (1506-1552) 
who was ordered by Ignatius to prepare within 24 hours to embark on a mission to distant 
lands. His voyage to the Far East via Africa required enduring stormy seas, pirates, and 
illness. Xavier’s zealous efforts reflected the charism of the Society, "not only to apply 
one's self to one's own salvation and to perfection with the help of divine grace but to 
employ all one's strength, for the salvation and perfection of one's neighbor."91  Xavier 
was a humanist in that he clearly possessed an expansive concept of neighbor. His 
principle motivation for mission was to save the souls he encountered from hell through 
baptism. His missionary strategy relied heavily on the fear of hell to win converts. In his 
letter to the Society in 1552 he describes how he convinced the Japanese that their 
ancestors are eternally damned and although this news causes the Japanese tremendous 
grief the benefit is:  
It makes one hope that they will all be the more laborious for their own salvation, lest 
they like their forefathers, should be condemned to everlasting punishment. They often 
ask if God cannot take their fathers out of hell, and why their punishment must never 
have an end. We gave them a satisfactory answer, but they did not cease to grieve over 
the misfortune of their relatives; and I can hardly restrain my tears sometimes at seeing 
men so dear to my heart suffer such intense pain about a thing which is already done with 
and can never be undone.92 
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 In fairness, Xavier’s missionary strategy extended beyond the tabula rasa 
approach of many of his contemporaries who required non-Europeans to learn European 
language and customs in order to become Christian. He asserted the importance 
translating catechetical texts into the common language were in spreading Christianity. 
While in Japan his efforts to catechize were frustrated by his own poor translations of 
Japanese and Buddhist concepts.93 By the end of his life, Xavier, despite many cultural 
frustrations, had gained a tremendous appreciation for both Japanese and Chinese 
civilizations. However, his missionary approach while more inculturated than his 
contemporaries was not yet Cosmopolitan because his soteriology limited his ability to 
perceive God’s work in foreign cultures before his arrival.  
2.2.4 Emerging Inculturation 
  One of the most dramatic efforts of inculturation was by the Italian Jesuit Roberto 
de Nobili (1577-1656). De Nobili arrived in Madurai, India in 1606 dressed like a Hindu 
sanyasi with a tiny tuft of hair in order to present himself as a Roman Brahmin teacher of 
wisdom. He learned Sanskrit and mastered Tamil while composing numerous, 
dictionaries, and apologetic works. De Nobili adopted the Indian custom of wearing of a 
three-stringed thread across his chest that he said represented Father, Son and Holy 
Spirit.94 Unlike Xavier who had converted poor fishermen and low caste people de Nobili 
engaged the high caste Indians. He argued his missionary approach was consistent with 
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the practice of the early Church: whatever was not directly contrary to the Gospel could 
be employed in its service.95 However, some Hindu scholars have indicated that although 
de Nobili’s intellectual efforts were impressive, given the period his theological 
understanding and grasp of Hindu concepts was limited by the Thomistic categories he 
applied to knowing.96 
 The inculturation methods of de Nobili, faced considerable opposition from other 
Christian missionaries. However, in 1659, the Church authorities endorsed de Nobili’s 
methods stating missionaries were not to bring with them 'France, Spain or Italy, or any 
part of Europe' but simply the Faith 'which does not reject or damage any people's rites 
and customs'. 97 
 Some of the earliest Jesuits with truly Cosmopolitan perspectives were the Italians 
Alessandro Valignano (1539-1606), Mateo Ricci (1552 – 1610) and Michele Ruggieri 
(1543-1607). Italian Jesuits were sent by Superior General Everard Mercurian to 
Portuguese territories in order to establish clear boundaries between the Society and 
colonial rulers.98 In 1574, as “Visitor of Missions” to the Indies, Valignano served as the 
Superior General’s delegate and began years of traveling and observing throughout Asia. 
His duties eventually led him from India to Japan and China. In 1595 he settled in Japan. 
In order to spread the Gospel Valignano knew that Jesuits had to invent creative 
approaches to overcome the cultural barriers to their own assimilation. He promoted the 
strategy of inculturation for the Society in Japan and China. Resistance to inculturation 
                                                
95 Ibid. 
96 O'Malley, The Jesuits, 412. 
97 Barnes, Theology and the Dialogue of Religions, 146. 
98 O'Malley, The Jesuits, 341. 
 49 
was not looked upon favorably as one veteran Jesuit remarked, ‘Any Jesuit who comes to 
Japan and does not foster a love for this bride of wondrous beauty, not caring to learn her 
language immediately, not conforming to her ways, deserves to be packed back to Europe 
as an inept and unprofitable worker in the Lord’s vineyard.”99 Valignano even made the 
bold decision to pursue the ordination of native Japanese priests, which met resistance 
from both with the Society and in the wider Church. Valignano’s efforts at inculturation 
were in part inspired by the Japanese and Chinese cultures.100 During his previous years 
in India he had never attempted such efforts. 
  Naturally, encouraged by Valignano leadership, when Ruggieri and later Ricci 
arrived in China they immediately began to dress and live like Mandarins in China.101 
They mastered the language and literature of China. They collaborated to create the first 
Chinese catechism and Chinese-Portuguese dictionary. Both Ricci and Ruggieri 
perceived parallels with the classical Greek and Roman civilizations they had studied as 
boys and hoped to one day create a flourishing Sino-Christian civilization.102 Through his 
studies, Ricci perceived that thinkers such as Cicero and Confucius had similar concepts 
of humanity that encompassed and transcended their identities as Roman and Han 
Chinese. The two Jesuits had some disagreements and drifted apart as Ricci became a 
highly respected Confucian scholar while Ruggieri focused more on Taoism. Within a 
hundred years of their arrival in China, there were a quarter of a million Christians, 
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including many significant leaders. Many other Jesuits worked to continue their mission 
including the German Jesuit Adam Schall (1591-1666) who used his scientific 
understanding to help the Chinese to develop a more accurate calendar. This 
improvement of the calendar persuaded the Chinese Emperor to invite Schall into his 
court and temporarily allowed for a more tolerant attitude toward Christianity.103  
 Jesuits became embroiled in controversy as the theological and liturgical 
accommodations that Ricci had created so as to allow Chinese Christian to honor their 
ancestors began to be increasingly perceived as idol worship. In the early 18th century, 
this practice was forbidden which eventually led to the diminishment of Christian 
populations in China and the expulsion of foreign missionaries.104    
 The controversies which Jesuit inculturation efforts in China provoked were 
indicative of wider tensions the Society faced with colonial powers. Jesuit missionary 
endeavors in the Reductions of South America also provoked controversy with colonial 
powers, which wanted to exploit rather than evangelize indigenous populations. These 
tensions combined with fears of Jesuit influence in royal courts led to the eventual 
suppression of the Society in 1773.  During the period of suppression (1773-1814), Jesuit 
Cosmopolitanism continued in part because of the Society’s international character. 
Jesuits in Russia and other places continued to live lives as religious in the Ignatian 
charism. After the restoration of the Society in the 19th century, a Jesuit Cosmopolitan 
sensibility was less pronounced in part out fears of creating further controversy. 
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However, Jesuit Cosmopolitanism still provoked antipathy. Returning to the 19th century 
writings of the former German Jesuit, Paul Hoensbroech, there were still criticisms of the 
Jesuits as Cosmopolitan and unpatriotic: 
The Jesuit system must level away patriotism, ….must strive for the abandonment of 
monarchical or republican preferences… (a) Jesuit has to live and work, not as a 
permanent resident, however, but with the pilgrim's staff in his hand. Now he is in the 
free North American republic, now in monarchical India, now in Brazil, which is always 
in a state of political ferment, now he is recalled from any one of these lands to work in 
the old monarchical European states, as teacher, educator, preacher and superior. He 
would not be human if he did not lose little by little the old national, patriotic form of 
sentiment and perception, and gradually assume the universal form of 
Cosmopolitanism.105 
   
2.3 Cosmopolitan Characteristics of Early Jesuit Education  
 Concurrent with this tremendous missionary endeavor was the development 
throughout many parts of the world of Jesuit colleges and eventually universities.  The 
original inspiration for founding these institutions was to prepare Jesuits for mission 
through a classical humanist education. Gradually, these institutions grew in scope to 
educate both lay and religious.  
 These schools reflected the Cosmopolitan nature of the Society itself during this 
time. There was a great variety of Jesuits from various countries working in the same 
educational apostolate. In 1596, a Jesuit superior visiting Germany wrote:   
There are some people in our Society who have not a good opinion of the brothers 
outside our nationality, and who occasionally, in jest and earnest, unkindly censure their 
customs and their national failings, and cannot bear that such should be sent into this 
province. This is a very bad fault. It is to be shunned like the plague, and the old 
confidential intercourse between the different nations is very desirable and should be 
revived. Formerly there was scarcely a greater ornament of the Society—it was almost a 
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miracle—than that members of such different nationalities should dwell amongst one 
another on such friendly terms. When this unity ceases, how can we speak of a Society, 
and how can it exist? 106 
 
 Over time, this missionary drive to engage the frontiers of cultures, religions, and 
nations influenced the educational apostolate of the Society of Jesus in a variety of 
ways.107 Missionaries like Francis Xavier served as role models for students. Xavier was 
a heroic figure for students not simply for his adventurous travels but because of the 
personal qualities of holiness, intelligence, courage and strength, he was perceived to 
posses. 
 Ignatius understood that the effectiveness of any apostolic activity whether in 
schools or on the frontiers, would in a large part depend, on the character of the Jesuits 
involved in the mission. It is not to say that he thought intelligent and holy Jesuits could 
not fail (he knew better from his own life) but rather that the only chance for success was 
if these men were prayerful companions of Christ.  If they were to be persuasive 
missionaries and teachers, they must be alive in the Spirit. Who Jesuits were as human 
beings expressed more than what they said. Ignatius in a letter to the scholastics at 
Coimbra: "Be models of virtue yourselves, so as to make them what you are....Wherefore, 
if you would perfect others, be first perfect yourselves."108 Jesuits hoped their willingness 
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to endure the perils of travel, material poverty and persecution would earn them 
credibility both with those whom they encountered and their fellow Europeans.  
 Returning missionary Jesuits were valued as teachers for their diverse experiences 
and spiritual directors for young scholastics. Ignatius instructs that all scholastics should 
be trained to relate to “a great a diversity of persons throughout such varied regions’, 
using all possible means for a greater service of God, an although this comportment  ‘can 
be taught only by the unction of the Holy Spirit and by the prudence which God 
communicates to those who trust in His Divine Majesty,” Jesuits with diverse experience 
should facilitate the process ‘by some suggestions which help and prepare for the effect 
that is to be produced by divine grace.’109 
 The interplay between mission and education resulted in an advantageous 
reciprocity, each dynamic enhancing the other in an exchange of resources in the form of 
raw field data, theory, books, and material support of all kinds. The global perspective of 
the Society started to be expressed in not only Jesuit missionary activity but also 
scholarship with the compilation of grammars and dictionaries of new languages.110  
Additionally, the science curriculum was greatly enhanced by the discovery of new plant 
and animal species, examples of which the Jesuits sent back to the European schools. 
This led Jesuits to develop new linguistical theories and language pedagogies. Jesuit 
missionaries were encouraged to write to the Jesuit Curia in Rome both as a means to 
share apostolic strategies and to convey the perplexing richness of cross-cultural 
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encounters to European audiences. These writings while not an objective account of the 
peoples encountered, nevertheless, offered rare insights into the mind of the ‘other’. For 
example, the “Jesuit Relations of North America” presented the Native Americans 
spiritual, and moral concerns along with a host of other theological and practical debates. 
The Jesuit Relations were widely distributed (serialized) not just for the schools but also 
for public consumption. 
 Missionary tales, combined with the classics, trained students to imagine a wider 
world. Jesuits taught the Roman and Greek classics not simply as examples of fine 
rhetoric but because they perceived in the text moral narratives that transcended culture. 
The classical training in the humanities early Jesuit missionaries received broadened their 
perception of the world and expanded their fonts of wisdom. If Cicero’s thought could 
correspond in so many positive respects with Christianity, it was possible a similar 
correspondence could be discovered in the literature of India and China.  Additionally, all 
fields of study, no matter how secular were increasingly perceived as capable of 
expressing the divine. Jesuit scholarship deepened the understanding of the divine nature 
and celebrated the on-going discoveries in the natural world.  
 As religious, colonial and cultural tensions intensified through the 17th and 18th 
centuries, a more confessional and authoritarian approach to the humanities arose in 
Jesuit education.111  After their restoration in 1815, Jesuits continued to be accused by 
some of propagating a rootless Cosmopolitanism that fostered an un-Christian and un-
patriotic attitude in its students. Hoensbroech’s book about his Fourteen Years a Jesuit, 
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argues vividly that Jesuit Cosmopolitanism damages the people and nations it educates.  
Jesuits reply (and I myself believed for a considerable time in the validity of the answer): 
" We are no more and no less international than Christianity." This is false and a lie when 
spoken by Jesuits.  
 
No doubt Christianity desires to spread amongst all nations, but not to deprive any nation 
of its individuality, nor does it aim at reducing all nationalities to a dead level. This is, 
however, just the aim systematically pursued by the Jesuit Order. It discourages most 
severely every national movement and every national peculiarity; and that not only in the 
case of its own members. The same international leveling effort is brought to bear on the 
young people entrusted to it for education.112 
 
 Hoensbroech clearly has a great appreciation for the distinctness of nation states, 
particularly his own German one. His writing exhibits both the rising nationalism of the 
era and an insightful criticism into the apparent oppressive uniformity of Jesuit education 
(that was in part a reaction against the growing nationalism). As nationalist divisions 
expanded into the 20th century Cosmopolitanism themes in Western education 
diminished. As the great educational reformer, John Dewey, remarked, “education 
became a civil function. The ‘state’ was substituted for humanity; Cosmopolitanism gave 
way to nationalism. To form the citizen, not the ‘man,’ became the aim of education.”113  
 Despite the anti-cosmopolitan sentiments that prevailed in many parts of the world, 
the Church and the Society in the beginning of the 20th century there were some notable 
Jesuit exceptions, like Pierre Teilhard de Chardin (1881-1955)114 and John Courtney 
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Murray (1904-1967)115, who through their writings and advocacy, promoted ethical 
dispositions consistent with Jesuit cosmopolitanism.  
 In 1975, GC 32, refocused the Society’s mission on engaging the global ‘other’ 
through “the work of inculturation of the faith and the promotion of Christian life.”116 
Building upon the global vision of GC 32, Father General Pedro Arrupe recognized the 
transnational dimensions of the refugee issue and founded Jesuit Refugee Services (JRS) 
to coordinate the Society’s efforts on a global scale. Dani Villanueva, SJ has argued that 
Arrupe believed Jesuit contact with refugees would lead the Society of Jesus to more 
fully embody a faith filled mission consistent with “the global vision that a small group 
of companions had started almost four hundred and fifty years before.”117 
 Indeed, in the 1970’s and 80’s, Jesuits began to strategically coordinate some of 
their educational apostolates transnationally. In Venezuela, Fe y Alegría (Faith and Joy) 
rapidly developed from being an isolated network of Jesuit schools educating the rural 
poor to become an organization operating schools throughout Latin America, Europe and 
the Caribbean. 118 Throughout the second half of the 20th century, financially well-off 
                                                
115 John Courtney Murray played a critical role in promoting a respect for religious liberty within the 
church which was reflected Vatican II’s Declaration on Religious Liberty, Dignitatis Humanae. See John 
Murray, We Hold These Truths : Catholic Reflections on the American Proposition (London ;;New York: 
Rowman & Littlefield, 2005). 
116 Jesuits, Jesuit Life & Mission Today, 317. 
117 Daniel Villanueva and the Jesuit School of Theology Weston, “The Jesuit Way of Going Global: 
Outlines for a Public Presence of the Society of Jesus in a Globalized World in the Light of Lessons 
Learned from the Jesuit Refugee Service” (Boston, MA: Boston College, 2008), 11. 
118 It is a movement founded in 1955 by Fr Jose Maria Velaz s.j, that spread to Ecuador (1964), Panama 
(1965), Peru (1966), Bolivia (1966), El Salvador (1969), Colombia (1971), Nicaragua (1974), Guatemala 
(1976), Brazil (1980), Spain (1985), Dominican Republic (1990), Paraguay (1992), Argentina 
(1995), Honduras (2000) and Chile (2005).  See www.feyalegria.org 
 
 
 57 
Jesuit provinces in Europe and the United States invested heavily in developing 
universities and high schools in Africa and Asia, while European and US universities 
educated thousands of Jesuits, religious and lay students from all over the world. 
 
2.4 Conclusions 
 This chapter offered examples of early Jesuit Cosmopolitanism in Jesuit mission, 
spirituality and education. The experience of being immersed and immersing oneself in 
the world-view of non-European cultures caused many Jesuits to re-evaluate their own 
cultural identity and influenced the overall character of the Society.  Jesuit and other 
missionaries demonstrated that evangelization does not necessitate removing people from 
their local culture; rather it is in the familiar place where God often speaks most 
profoundly. These missionaries went beyond simply tolerating local customs, but 
embraced the concept that as long as another cultural practice didn’t directly contradict 
Christian teaching, God could be found in that context. They were confident in the belief 
that Christ can work through the best aspects of culture to bring about a transformation of 
heart and mind. This charitable stance toward a plurality of cultural practices allowed 
Jesuit missionaries to effectively balance their religious mission to unify people through 
faith with a healthy appreciation for diverse expressions of reverence and praise. These 
encounters also led to deeper reflections within the Society and the Church as a whole as 
to what beliefs and practices constituted the core of Christianity.  
 Jesuit efforts to inculturate demonstrate the confidence the Society had in its 
theological, relational and intellectual capabilities and for the most part this confidence 
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was well founded. However, no efforts of inculturation offered a Gospel completely free 
of European bias. The depth to which the Gospel and the liturgy were inculturated often 
depended on a number of factors: the ethnic origin of the Jesuit missionaries, the 
identification of the missionaries with the colonial powers, the openness of the culture 
itself, and the level of perceived sophistication within the culture. It is clear that Jesuits 
chose to inculturate in certain cultures more than others. For example, Valignano had 
lived in India and Africa but he only attempted inculturation in Japan and China.  
 Throughout its early history and up until the suppression of the Society Jesuit 
missionary strategies displayed varying degrees of Cosmopolitan character, but its 
cosmopolitan strengths were more remarkable than its parochial biases. These historical 
examples illuminate a small but significant part of the tradition that informs the 
contemporary understanding of Jesuit mission, in which all Jesuits are missioned to the 
frontiers of a more globalized world to inculturate the Gospel by promoting interior depth 
and universality in Christ.  
 Early Jesuit education was Cosmopolitan in its way of proceeding in that it 
attempted to perceive God in all things while forming Jesuits to venture into the world 
and represent the Church where there was no church. Jesuits strived to relate Christianity 
and the Church to the various cultures. They taught students that all human beings have 
souls and dignity, and therefore must be treated with respect. Missionaries like De Nobili 
and Mateo Ricci demonstrated how important it is for the missionary to learn from the 
peoples and culture with whom they interact. Over time, they became increasingly aware 
that unifying people in Christ did not imply spreading European culture. Jesuit 
 59 
missionary encounters with diverse cultures transformed not only the host cultures but 
also the Society, its schools and its members.   
 The foundation for an Ignatian Cosmopolitanism rests on these early Jesuit 
missionary and educational endeavors. As Jesuits attempted to adapt Christianity to a 
variety of cultural settings and as the cultural identity of Society became more diverse, 
aspects of Jesuit mission increasingly corresponded with Cosmopolitan ideals.    
Ignatian spirituality informed the approach of the Society of Jesus to its education and 
mission endeavors and promoted the development of a Cosmopolitan sensitivity both 
individually and corporately. A sensitivity that values engaging diverse cultural, 
scientific, and philosophical vantage points as a method of illuminating deep truths that 
serve to unify humanity without promoting uniformity. As the Jesuit poet Gerard Manley 
Hopkins (1844-1889) recited, “And for all this, nature is never spent; /There lives the 
dearest freshness deep down things.”119 The next chapter examines how Jesuit 
Cosmopolitanism informs the work of universities in the United States in the 
contemporary context and how developing a sense of Ignatian Cosmopolitanism is 
necessary and beneficial for all who work and learn at Jesuit universities and colleges.  
                                                
119 Hopkins, God's Grandeur and Other Poems, 16. 
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CHAPTER III. IGNATIAN COSMOPOLITANISM 
 In the context of the challenges posed by globalization, this chapter examines 
contemporary strains of secular Cosmopolitanism in hopes of illuminating common 
virtues and ideas that might appeal to the diverse constituents of Jesuit universities and 
are consistent with the Ignatian tradition. Highlighting this common ground serves as the 
basis for forming an Ignatian Cosmopolitanism that provides students with a critical 
consciousness. It argues that Jesuit universities, through developing the pre-existing 
Cosmopolitan sensitivities inherent in the Ignatian charism, enhance both their mission 
and identity. 
3.0 Introduction 
My predecessors, Frs. Arrupe and Kolvenbach, spoke famously of the goal of Jesuit 
education as forming men and women for others and with others—men and women 
whose hearts have been universalized and broadened, so they feel this compassion for the 
poor and the suffering who are not members of their blood family, but who are now part 
of their larger human family?......How then does this new context of globalization, with 
the exciting possibilities and serious problems it has brought to our world, challenge 
Jesuit higher education to re-define, or at least, re-direct its mission?’120-Superior General 
Adolfo Nicolas, SJ 
   
 There is a growing human awareness that developments across the globe can 
affect the local experience. The term globalization is typically used to denote growing 
interdependent relationships across economic, cultural, technological, and political 
                                                
120 Adolfo Nicolas, “Depth, Universality, and Learned Ministry:\line Challenges to Jesuit Higher 
Education Today” (presented at the “Networking Jesuit Higher Education: Shaping the Future for a 
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frontiers.121 These interdependent relationships have both positive and negative effects on 
peoples depending on where one is situated. An often-overlooked dynamic of the 
globalization process is that it influences not only the external human environment but 
also the internal environment of psyche, imagination and consciousness.  Communication 
networks instantaneously allow ideas, music and images to be shared globally, for 
example, the video of the destruction of the twin towers on 9/11/2001, news of global 
warming or the broadcast of the World Cup.122  Through these networks narratives are 
being shaped that serve to either unify or fragment notions of a shared humanity. Many 
people hope for the emergence of a universal narrative or worldview that encourages 
collaboration in addressing problems that threaten humanity war, environmental 
degradation, disease etc.  
 This increasing interdependence of nation states requires an expanding sense of 
the common good to address the myriad of social ills that threaten the world such as 
climate change, diminishing sources of traditional energy, terrorism, displaced peoples, 
and infectious diseases. These problems undoubtedly have the greatest impact on the 
poor, who have the fewest resources to avoid or flee these crises.123 These problems need 
to be dealt with on a global level.  
                                                
121 Thomas Massaro, S.J., “Judging the Juggernaut: Toward an Ethical Evaluation of Globalization,” 
Blueprint for Social Justice 56 (September 2002): 1. 
122 Ibid. 
123 For example, in order to address the problems climate change presents, human beings must be able to 
recognize the complex interdependent relationships of economies, emissions and national security. 
Developed countries cannot expect developing countries to change their industrial practices for the good of 
the planetary environment unless the many economic needs of the poorest people in those countries is 
addressed. 
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 At the same time, there is also a hunger for a deeper and more meaningful sense 
of community among many people; however, forming such a community is difficult 
because of the radical individualism that pervades the contemporary culture. 
Additionally, there is a great fear of commitment, strong authority, and truth claims. 
Many are afraid of being manipulated and constrictions to their personal freedom in the 
name of community. At the same time, communication technologies increasing allow 
people to form distant social networks often reinforce individualistic tendencies. 
University graduates should receive an education that helps them navigate the rough seas 
of the uncertainty over meaning, fragmentation of community, and the deconstruction of 
traditional belief and values.  
 Jesuit colleges and universities in the United States attempt to educate "the whole 
person" intellectually, morally and spiritually. The graduates of these institutions have 
tremendous power within the world as it is currently constructed.124  There are a 
significant number of graduates, with a healthy sense of guilt and an under-developed 
sense of entitlement, who work to ‘become’ neighbor to those in need. Unfortunately, 
there are still many other graduates, who do little to effectively serve their poorest 
neighbors.  
  Many graduates move into a world of privilege without an understanding that 
their own humanity is diminished if they do nothing to relieve distress of men, women, 
and children in their own country and in other parts of the world. These graduates often 
                                                
124 At the same time, there are questions surrounding the value of a broad liberal arts education amidst the 
rising pressure of market forces on higher education. 
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leave Jesuit institutions with a somewhat uncritical acceptance of the economic and 
socio-political realities of which they are the beneficiaries. Jesuit colleges and 
universities fulfill their mission most fully when they educate young women and men 
who are capable of reflecting, judging and acting in the best interest of all people. 
Concern for the suffering of others in distant lands is central to the formation of global 
moral community and the realization of the Kingdom of God.  
 Cosmopolitanism offers a tradition of thought that appeals to a broad constituency 
of people, including those who may be uncomfortable with religious language. Secular 
advocates of Cosmopolitanism seek to foster a deep sense of connection between all 
human beings, creating a collective Cosmopolitan consciousness. These advocates also 
believe that when higher education respectfully engages diverse viewpoints it promotes 
human flourishing.  
 An education deeply grounded in the Ignatian charism, provides graduates with 
the spiritual insight and resources to resist a callusing of their moral sensitivity that often 
accompanies entering the “real world’. Combining the Ignatian charism with 
Cosmopolitan insights offers the resources to foster within students a moral and spiritual 
sensitivity which informs their understanding of diverse groups both in local and global 
contexts, and reminds them of there relative responsibilities within the multilayered 
communities to which they belong. 
 This chapter assesses the state of contemporary Cosmopolitanism and its 
interaction with higher education. It articulates a theologically critical understanding of 
Cosmopolitanism through use of Bernard Lonergan’s, SJ (1904 – 1984) notion of 
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cosmopolis. It observes what is already being done in the spirit of Ignatian 
Cosmopolitanism, such as faith based service trips, and the success these efforts play in 
forming students who have the capacity to reflect, judge and act with a global 
perspective. It also explores how universities may better interact with their international 
counterparts, paying particular attention to the role technology plays in the paradoxical 
processes of social fragmentation and cohesion of educational communities. Finally, it 
offers suggestions for how Ignatian Cosmopolitanism might enrich the conversation 
about mission, identity and vocation in a university setting. 
3.1 Contemporary Cosmopolitanism  
 “Higher education is no longer exclusively a place for the formation of the self-
conscious middle classes, symbolized by the independent teacher/scholar/intellectual 
motivated by an inner calling to query everything related to commonplace worldliness 
and ... the vulgarities and confusions of civil society. Higher education instead becomes 
potentially a friend and supporter of global civil society, principally because both have an 
intrinsic interest in the nurturing and extension of the structures and ideals of non-violent 
pluralism. The point could be sharpened, to say that higher education is potentially a 
principal catalyst and defender of global civil society and its ethos. ... among appropriate 
norms of global civil society are flexibility and openness, the willingness to be humble 
and to respect others, self-organization, curiosity and experimentation, non-violence, 
peaceful networking across borders, a strong sense of responsibility for the fate of others, 
even long-distance responsibility for the fragile biosphere in which we and our offspring 
are condemned to dwell”125 
  
 Since the end of the 20th century, a type of moral Cosmopolitanism has re-emerged 
as a popular philosophical outlook that is often invoked in conversations about 
globalization and human rights. The Cosmopolitan ideas of writers such as Martha 
Nussbaum (1947), a professor of law and ethics at the University of Chicago, and the 
                                                
125 Daniel Levy and Natan Sznaider, “Memory Unbound: The Holocaust and the Formation of 
Cosmopolitan Memory,” European Journal of Social Theory 5, no. 1 (February 1, 2002): 1. 
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philosopher Kwame Anthony Appiah (1954), a Ghanian born Princeton University 
professor, have appealed to wide audiences. Both have spent significant time living 
outside their culture of origin and this contributes to their insights into the importance of 
the Cosmopolitan perspective in human flourishing. The Cosmopolitan perspectives of 
Nussbaum and Appiah offer insights into common ground between many students, 
faculty and staff at Jesuit colleges and universities who are not particularly religious and 
the Ignatian Charism.  
3.1.1 Nussbaum’s Cosmopolitan Education 
 Martha Nussbaum argues for a renewal of classical Cosmopolitanism envisioning 
the individual surrounded by a series of concentric circles the self, fellow countrymen 
and humanity as a whole. Arguing like the Stoics, “we should give our first allegiance to 
no mere form of government, no temporal power, but to the moral community made up 
by the humanity of all human beings.”126 She is concerned that identity politics without 
reference to a universal morality leads to a polarized and fragmented world.127 She 
argues, “[W]e need not give up our special affections and identifications, whether ethnic 
or gender based or religious. We need not think of them as superficial, and we may think 
of our identity as constituted partly by them. But we should also work to make all human 
beings part of our community of dialogue and concern, base our political deliberations on 
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127 Martha C. Nussbaum, For Love of Country?, 1st ed. (Boston, MA: Beacon Press, 2002). 
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that interlocking commonality, and give the circle that defines our humanity special 
attention and respect.”128  
 According to Nussbaum, Stoic Cosmopolitanism rests on three ideas: First, 
human beings attain self-knowledge when they deepen their understanding of human 
diversity. A narrow understanding of the world leads to a shallow understanding of self. 
Second, “partisan loyalties” undermine political conversation and progress.129 Third, 
one’s dignity and respect are derived from one’s ability to reason.130  
 In Cultivating Humanity, Nussbaum argues that higher education, when done 
well, creates a Cosmopolitan community of critical thinkers, which pursues a truth that 
transcends the boundaries of class, gender, and nation. They are world citizens, critically 
examining tradition while respecting all those with the ability to reason.  
 However, from the perspective of Jesuit higher education it is interesting to note 
that Nussbaum is concerned with the diminishing stature of liberal arts education in 
contrast to the expanding influence of market driven education throughout the world. 
Education for profit at the expense of education for citizenship harms critical thinking, 
empathy, and the understanding of the dynamics of injustice. She argues all higher 
education, should, like many Catholic universities, require courses in philosophy and 
theology.131  
                                                
128 Ibid., 9. 
129 Nussbaum, Cultivating Humanity, 59-60. 
130 Admittedly, this is very problematic from a Christian perspective and I am not sure that is what 
Nussbaum intends to say. She is someone who appears to have great compassion for those with limited 
capacity for reason. More research! 
131 Martha C. Nussbaum, Not for Profit (Princenton NJ: Princeton University Press, 2010), 55. 
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 Nussbaum proposes three core values of a Cosmopolitan education. The first is to 
develop the capacity for critical reflection about one’s own culture, traditions and 
religion. The second is the capacity to see oneself as a human being who is a citizen of 
the world. The third is developing an ability to empathize with others or the ‘narrative 
imagination.’ 132 
  Nussbaum has been criticized for using a ‘disembodied rationalism’ to deny the 
‘situatedness’ of any Cosmopolitan perspective.133 Stephen Toulmins book, Cosmopolis 
the Hidden Agenda of Modernity, argued that many liberal minded Cosmopolitans fail to 
recognize the basic presuppositions and prejudices inherent in the Cosmopolitan 
morality. He argues Cosmopolitanism and its child modernity arose from a Cartesian 
framework. The modern/Cosmopolitan quest for universal and eternal truths originated 
from a particular historical context. The quest for certainty diminished the scope and 
significance of Western thought. Toulmin demonstrates how, in times of social crisis or 
upheaval many people settle for certainty at the expense of truth.134 A number of 
writers135, like Moligno, developed Toulmin’s critique. They argue that Nussbaum and 
her fellow Kantian Cosmopolitans, by prescribing the normative content of human rights 
are continuing the colonial legacy.  They propose a Cosmopolitanism that has no 
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overarching global design, but rather a global agreement in which no one will rule 
without being ruled.136 Additionally, her educational ideal begins with the individual 
rather than community, which is an indication to them, of her failure to fully appreciate 
the impact non-western Cosmopolitan perspectives on notions of home, reason, the other, 
and the world. 
3.1.2 Situated Cosmopolitanism 
 Ghanaian Kwame Appiah in his book, Cosmopolitanism: Ethics in a World of 
Strangers, builds upon many of the insights Nussbaum but offers a wider appreciation for 
non-western forms of Cosmopolitanism and ethical thought. He manages to incorporate 
some of the best aspects of natural law and liberalism and combine them into a coherent 
ethical system that respects individual human rights, promotes democracy and tries to 
find a universal moral ground from which to build a common global community.137 
Appiah examines how people discuss ethics with one another, understanding another’s 
cultural mentality is the first step toward creating a common ground across cultures.  
 Appiah distinguishes Cosmopolitanism from modern humanism, arguing that 
while that Cosmopolitanism embraces diversity, humanism ends in global homogeneity. 
"Cosmopolitans suppose that all cultures have enough overlap in their vocabulary of 
values to begin a conversation. But they don't suppose, like some Universalists, that we 
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137 Kwame Anthony Appiah, Cosmopolitanism: Ethics in a World of Strangers (New York, NY: W. W. 
Norton & Company, 2007), xiv. 
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could all come to agreement if only we had the same vocabulary."138 Cosmopolitanism, 
balances our "obligations to others" with the "value not just of human life but of 
particular human lives,"139 what Appiah calls "universality plus difference."140 Appiah is 
doubtful that commonly held moral maxims, such as the Golden Rule, can serve as the 
basis for a universal morality. His book does not offer concrete ways to build the 
worldview he espouses, he justifies this by saying Cosmopolitanism is the name not "of 
the solution but of the challenge."141  
 Appiah observes that Cosmopolitans, like Natural Law advocates, believe that 
there is universal truth that can be used to create an international ethic, however, unlike 
many Natural Law proponents, Cosmopolitans believe this universal truth is extremely 
difficult to identify. “It is not skepticism about the very idea of truth that guides us; it is 
realism about how hard the truth is to find…”142 Cosmopolitans think that there are a 
multitude of values worth living by but that it is not possible for any one individual to 
live by all of them. However, this does not mean that the Cosmopolitan believes that all 
mores are accepted as equally valuable there are behaviors and cultural attitudes that are 
inherently wrong. The paradox of Cosmopolitanism is that humanity must learn how to 
better respect certain cultural differences in order to have a growing consensus as to what 
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constitutes ethical behavior.143Appiah argues that Cosmopolitanism is never rootless, it 
always operating out of a cultural norm and it is critical to acknowledge that norm. 
3.1.3 Conclusions  
 There are shared themes and tensions in the Cosmopolitan perspectives offered by 
Appiah and Nussbaum: Both promote democracy for all peoples while recognizing the 
rights of states to self-determination, some of which inevitably choose other forms of 
government.   They also tend to favor the rights of the individual over those of the 
community. Their approach minimizes the challenges posed by unresolved historical 
conflicts in community memories. They both have a hard time identifying where 
tolerance for diverse cultural practices should end and the promotion of western notions 
of human rights should begin.  Additionally, they are both suspicious of religious motives 
as the basis for human interaction.  However, neither fully acknowledges the insight of 
Toumlin and others that Cosmopolitanism is in itself an idea that originates from a certain 
cultural perspective, a perspective deeply influenced by Christianity. 
 The Cosmopolitan perspective shared by Nussbaum and Appiah, while not 
perfect, offers a secular moral sensitivity that shares a broad common ground with the 
best of the Ignatian tradition. Cosmopolitan enables individuals to achieve critical 
distance from their country, culture or even religion, cultivating within adherents a self-
critical and compassionate stance in the world, forming individuals who have some 
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skepticism towards the predominant ideologies while believing that one learns most 
effectively through a commitment to dialogue with other cultures and religions. 
 Overall, Nussbaum’s and Appiah’s Cosmopolitan perspectives promote many 
moral and intellectual qualities that correspond with the Jesuit mission to promote a faith 
that does justice. However, the liberal Cosmopolitan perspective of Appiah and 
Nussbaum is not at all satisfying from a theological perspective, in that it relies too 
heavily on the human capacity to reason as the foundation for global civil society. The 
hope of liberal Cosmopolitanism appears to be if people just knew the facts they would 
choose the most reasonable actions for all. It is an assumption that does not ring true to 
the human condition.144 The cold rationality of the classically educated SS officers who 
implemented the ‘final’ solution serves as a dramatic example as to why placing hope in 
the shared human capacity to reason as the principal means for bringing about greater 
unity among people, seems a very dim hope. It fails to take into account that there is a 
volitional and relational aspects to orienting human reason. One must ask onself, ‘What 
do I want to understand? Why do I want to understand it? And who can help me 
understand?’ Reason is a tool that can be used to promote either the common good or 
narrow self-interest. A Cosmopolitanism that does not take into account human sinfulness 
will not confront the roots of division amongst peoples, cultures and countries.  The next 
section draws from the previous chapters to articulate a theological basis for Ignatian 
Cosmopolitanism that can be both thick and critical.  
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3.2 The Theological Foundations of an Ignatian Cosmopolitanism 
 A Cosmopolitan sensitivity is developed through communion with Jesus Christ, 
whose ““being for all”; becomes our own way of being.145 When Christ ascended into 
heaven, God sent the Holy Spirit to deepen this communion with all people. Ignatian 
Cosmopolitanism places its hope in the on-going and often mysterious work of the Holy 
Spirit, who is working in the world to communicate the love of God.  
 One does not need to be Catholic, Christian or even religious to be influenced by 
the Holy Spirit, who is always at work in the world. Openness to the work of the Spirit 
comes through loving and it is through this love that one becomes more unified with all 
of humanity. Jesuit universities effectively develop Ignatian Cosmopolitanism when they 
offer an educational experience that engages the head and the heart in the act of loving. 
 It is the work of the Holy Spirit that overcomes the divisions of sin and brings 
about the unity of reconciliation and restorative justice. The Spirit helps a person to 
recognize that they and others were created in the divine image, and through this image, 
they share a common humanity. A recognition of a shared humanity is not enough, in 
itself, to motivate one to serve another rather it is the awareness of the divine image in the 
other that moves one to love. Cultivating this awareness is critical to developing an 
Ignatian Cosmopolitan sensitivity. This awareness is cultivated not principally in words 
or through theological ideas rather through relationships of love. However, from this 
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awareness arises a sense of security that assists a person begin to reflect critically about 
attitudes, behaviors and structures that may be harmful to their neighbor or their self.  
 Christian graduates from Jesuit universities who have developed an Ignatian 
Cosmopolitan perspective share in the Jesuit mission that is  “evangelical and Trinitarian 
in its scope.”146 They are sent by the Father to the whole word, with the Son, on a mission 
of reconciliation, healing and redemption oriented toward God’s Kingdom and called to 
discern the unifying presence of the Holy Spirit in the diverse cultures and peoples of the 
world.  The next section examines the role a university plays in developing within 
students the critical tools necessary to participate in Christ’s mission. 
 In 1951, the pre-eminent Jesuit theologian and philosopher Bernard Lonergan 
argued that one of the purposes of the Catholic university in the modern world is to 
prepare students to participate in and contribute to a cultural community that “transcends 
the frontiers of states and the epochs of history’ which he called ‘cosmopolis’. 147 In his 
voluminous work, Insight, he argues that education has to do more than simply providing 
practical knowledge that fails to critique and even perpetuates absurd cultural notions of  
“supremacy of the state” and “cult of class”148. Education has to help contribute to “a 
cosmopolis that is neither class nor state, that stands above all their claims, that cuts them 
down to size, that is founded in the native detachment and disinterestedness of every 
intelligence, that commands man’s allegiance, …that is too universal to be bribed, too 
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impalpable to be forced, too effective to be ignored.”149 For Lonergan cosmopolis is not 
identified with a world state but rather with a community of thought that serves to 
counterbalance the prevailing general bias of the time (very similar to what Paulo Freire 
would later call ‘critical consciousness’).150 Cosmopolis is a place with an expansive 
perspective that nourishes creative ideas that may be inoperable in the current cultural 
mileu.  
 Lonergan’s notion of cosmopolis also has theological dimensions as it 
acknowledges the preponderance of sin and the need for grace to overcome moral 
impotence.  The cosmopolis decries the attempts of dominant societal forces to justify 
their sinful behavior by proposing universal principles or creating historical myths that 
rationalize away their sinful actions.151 Paulette Kidder observed that Lonergan implicitly 
connects cosmopolis to a variety of theological concepts throughout Christian history, 
including the mystical body of Christ, the “city of God, the community of the One in 
whom there is neither Jew nor Greek,…” because these concepts like cosmopolis 
describe “a community that draws on God’s grace to bear witness to the on-going 
transformation of the human world.”152 
 Lonergan’s work highlights the importance of education nourishing within 
students a critical faculty. A Jesuit institution has to do more than simply transmit 
knowledge or else it perpetuates general bias and prejudice. Universities succeed in their 
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mission when they examine regressions and developments of intellectual history teaching 
students to critique the status quo and participate in the cosmopolis.153 Lonergan’s 
emphasis on the value of a critical education corresponds well with the ideas of many 20th 
century educational reformers, including Paulo Freire.154  
 A pursuit of cosmopolis is a commitment to a community that moves beyond 
superficial acts of charity to a concern for changing the structures that lead to oppression. 
An Ignatian Cosmopolitan education journeys to the frontiers of universality by 
developing within students a sense of solidarity, the ability to recognize the common 
aims, aspirations, and values across cultural and economic divisions. Critical to the 
formation of this sense of solidarity is the acknowledgement and respect of specific 
cultures and histories particularly of those peoples whose voices are often not heard. 
  Developing a Cosmopolitanism sensitivity trains students to examine the 
downsides of globalization. Ignatian Cosmopolitanism forms students who explore the 
causes of injustice and possible strategies for restoring justice. The first step in this 
process is having the ability to recognize the shared humanity in all people. It is essential 
to seek a common humanity if one is to commit to social justice through service to and 
with others. This service raises their awareness of poverty both in the world but also in 
themselves.  This awareness is more than simple factual knowledge but also the 
emotional recognition of the dignity and value of all human beings. It is through this 
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emotional awareness students engage in Christian praxis, motivated by true charity to 
work to promote the inherent human dignity of all people.  
 Through service, students develop the capacity for critical thought and self-
examination about their own culture and traditions. So that when they graduate, they are 
capable of combining a critical intelligence with an emotional sensitivity.  This synthesis 
enables them to work for greater solidarity both from ‘above’, critically contributing to 
overarching structures and processes (policy makers), and also capable of working from 
‘below’ by collaborating with the poor and oppressed level to bring about grassroots 
structures of social justice.  
 Ignatian Cosmopolitanism implies that the mission of Jesuit institutions is not 
simply promoting a Catholic or Christian perspective but also forming people who 
participate in a global cosmopolis. A university that embodies the spirit of Ignatian 
Cosmopolitanism not only serves those who arrive on campus, but also serves the wider 
interests of the international community. Jesuit universities, by embracing Ignatian 
Cosmopolitanism, contribute to the formation of a global civil society.  
 An Ignatian Cosmopolitanism encourages students to understand the Catholic 
vision that informs Catholic Social Teaching and the promotion of the common good in 
international relations. This world-view believes the principal responsibility of states is to 
protect the rights of persons to be free from malicious harm. If a state fails on a massive 
scale (genocide or ethnic cleansing) to fulfill that obligation, the rights of persons 
supersede the rights of states to sovereignty. The encyclical, Pacem in Terris, calls for 
institutions and individuals to work for “the universal common good” by promoting 
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peace through human rights, development, solidarity, and world order. The common 
good was defined as the “objective recognition, respect, safeguarding and promotion of 
the rights of the human person.”155 Upholding the common good is the aim of a globally 
conscious civil society.  
 There are economic, ethical, motivational and theological challenges to 
developing a greater sense of Ignatian cosmopolitianism in Jesuit universities in the 
United States.  These challenges, although significant, are not insurmountable. The 
following section describes how an Ignatian Cosmopolitan sensitivity addresses the 
challenges inherent in contemporary Jesuit University and college in the United States.  
   
3.3 The Mission of a Jesuit University 
As we look to the future, we need consciously to be on guard that both the noun 
'university' and the adjective 'Jesuit' always remain fully honored….the noun guarantees a 
commitment to the fundamental autonomy, integrity, and honesty of a university 
precisely as a university: …As Jesuits, we seek knowledge for its own sake and at the 
same time must regularly ask, 'Knowledge for what?'"156  
-GC 34 
 
 The decree “Collaboration at the heart of Mission” calls for Jesuit collaboration 
with those working at our institutions “whether lay, religious or diocesan, Christians or 
those of other traditions – and to develop opportunities and structures for the formation of 
these to know the Jesuit spirit and history and choice of mission.” Incorporating these 
diverse voices into a shared sense of mission and identity consistent with the Ignatian 
                                                
155 Pope John XXIII, “Encyclical Pacem in Terris of John XXIII,” (Vatican, April 11, 1963), sec. IV 137. 
156 Society of Jesus, “Documents of the 34th General Congregation of the Society of Jesus” (St. Louis: 
Institute of Jesuit Resources, 1995), sec. Decree 17 Jesuits and University Life. 
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charism is not without challenges, as a significant number of students, faculty and staff 
are often unaware, indifferent, and/or resistant to the Ignatian charism. Many students are 
“spiritual but not religious.”157 Moreover, as the Jesuit presence at institutions diminishes 
there is a concern among some Jesuits, alumni, faculty and staff that the Ignatian charism 
of these schools is becoming increasingly irrelevant. 
 The challenge confronting Jesuit universities is how to continually create an 
environment where diverse students, staff, faculty and administrators are motivated to 
identify and pursue a mission that effectively promotes universal human flourishing in a 
global society. There are fundamental differences of worldviews and understandings of 
the human person that must be negotiated. Most people at Jesuit universities agree with 
the commonly held belief that human beings despite their varied differences are on some 
level fundamentally ‘alike’. Why do they hold this belief? Well, this is where there 
becomes a diversity of opinion, some base their belief in a scientific perspective that all 
human beings are members of the same biological species homo-sapiens, others, like 
Nussbaum, take a more philosophical approach believing this ‘alikeness’ rests in the 
shared human capacity to reason, others refer to theological justifications while other’s 
believe in some combination of these reasons.  
 None of these reasons, in themselves, provides adequate grounds for the diverse 
groups of people who constitute Jesuit higher education to participate in a common 
mission with the Society of Jesus. Even if one agreed with each of the previous premises, 
                                                
157 Saying I am spiritual but not religious seems similar to saying “I am intelligent but not literate… I 
don’t like being bound by a text….I read the book of life.” 
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an understanding of a shared humanity that is based strictly on the intellect is not in itself 
adequate motivation to act. One is unlikely to sacrifice for one’s neighbor simply because 
of an awareness of shared genetic material, or because they can both discuss the 
categorical imperative or because Jesus was a great moral teacher and he said it was a 
good idea.  None of these reasons provides sufficient motivation for the sacrifices that are 
often required to become a neighbor to the suffering. One does not have to even 
acknowledge a Christian sense of sin to recognize within human beings the difficulties in 
an overcoming an empathy deficit or the deep-seated tendencies to remain indifferent to 
the suffering of a distant other.  
 The genius of Ignatian spirituality is that it cultivates prayerful and contemplative 
reflection on one’s experience of  God that changes one’s heart and understanding the 
world. However, the idea of a university strongly rooted in a particular religious tradition 
often faces a series of critiques. Some people believe the religious character of a school 
diminishes an appreciation of pluralism. Others believe that the religious mission of the 
university interferes with liberating students from prejudices and a narrow world-view.  
Still others have observed an interesting correlation-that at many US Jesuit universities as 
the religious identity diminished their academic character and reputation increased. 
However many of these arguments do not appear to reflect the current reality as students 
at Jesuit universities do not appear to hold a narrow and provincial view of their faith. 
Most students claim to be spiritual but not religious158 and know very little about their 
                                                
158 James Flemming, “The Boston Colleg Questionnaire About Undergraduate Experience (BCQ) 
Executive Summary” (Boston College, February 2010). 
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faith tradition. Most express a desire to be a model of tolerance, non-judgment and ‘being 
nice’. While there are students who may be religiously ‘conservative’ and narrow and 
may need liberating from these views, they are not representative of the predominant 
culture. Many students have religious beliefs and commitments that are so superficial, 
that the opposite remedy should apply, they should be encouraged to learn more about 
their faith.  As David Solomon observes; 
An educational scheme that attempts to introduce students to Christian culture (instead of 
liberating them from it) is also a tool of liberation. Though now instead of trying 
primarily to liberate them from narrow religious views, we will be attempting to liberate 
them from materialism, relativism, consumerism, technologism, careerism, hedonism, 
and the other snares and delusions so characteristic of modern secular culture. 159 
   
 Jesuit universities thrive best when they provide an environment that encourages  
both students and faculty to more actively engage religious questions. For example in the 
magazine Conversations in Jesuit Higher Education, Suzanne Matson, a self-described 
agnostic, offers a helpful narrative for how an Ignatian Cosmopolitan disposition can 
facilitate a shared sense of identity and mission.  As a new professor at Boston College she 
was invited to attend a conversation about faith, vocation and the intellectual life, initially she 
felt threatened professionally but was reassured by her dean that attendance would not cause 
issues. She was part of a group of faculty at Jesuit educational institutions who were asked to 
consider how their intellectual and spiritual lives merged. They became familiar with some 
"generous and hospitable ideas" about sacrament, community and social justice. These 
conversations and ideas influenced her perception of both the mission of the university and 
her own world-view. She still has religious doubts and questions but she is not as defensive 
                                                
159 Solomon, “What Baylor & Notre Dame Can Learn From Each Other,” 3. 
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about them. She also has developed a new sense of identification with Boston College and its 
mission.160 
 Ignatian Cosmopolitanism promotes not only encouraging spiritual dialogue within 
the institution but collaboration between institutions. Jesuit universities fulfill their 
mission when they take share their academic resources with the widest range of people, 
especially those who are unable to physically or financially pursue a college degree. 161 At 
a conference of Jesuit Higher Education representatives in Mexico City this past year, 
administrative representatives of resource poor Jesuit universities asked administrators in 
the US institutions to more actively strive to identify avenues for sharing resources. Jesuit 
education, if it is to be Cosmopolitan in nature must be available to people of different 
socio-economic classes both in the United States and abroad, not only the elite 
individuals of other countries. The Society of Jesus has secondary schools in various 
countries that can be relied on as partners in helping to identify worthy candidates for 
scholarships.  
 Of course, there is a significant amount of sharing and interacting that is already 
being done. Additionally, there are efforts amongst Jesuits in higher education to sponsor 
conferences in moral theology and other subjects that offer scholars from diverse and 
often resource poor institutions the opportunity to make their voices heard.  Moreover, 
U.S. Jesuit universities collaborate with 29 Jesuit institutions in Latin America in shared 
                                                
160 Suzanne Matson, “Collegium, Catholic Identity, and the Non-Catholic”,” Conversations  on Jesuit 
Higher Education, Fall 1994, 22. 
161 “Free Online Course Materials | MIT OpenCourseWare,” n.d., http://ocw.mit.edu/index.htm. 
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research projects, and the exchange of online courses through the Jesuit Distance 
Education Network (JesuitNET). 162 
 Jesuit universities throughout many parts of the world, face some similar challenges. 
One of the most prevalent challenges is the tension between varied perspectives about the 
central purpose of the university.  Some believe that the principal focus of a university 
should be on conveying “practical” knowledge, forming graduates who are marketable 
and can pay off their debt.163 Others hold the belief that there is a foundational 
educational experience that is valuable in itself because it nurtures the virtues that makes 
one more human. 164 As John O’Malley has observed, this tension, is not new and has 
long existed inside within Jesuit education. Juan de Polanco, Ignatius' secretary, 
emphasized that the studia humanitatis provided young Jesuits with the information and 
skills so they could be more effective apostolically. Jerome Nadal, SJ, on the other hand, 
emphasized that the end of Jesuit education was pietas, that providing a broad 
understanding of culture and history served the goal of forming students who would be 
more authentically and fully human. 165  Nadal had borrowed this notion of pietas from 
the writings of the Cosmopolitan Erasmus.166 Ignatian Cosmopolitanism promotes pietas 
                                                
162 “The Mission of AJCU,” n.d., http://www.ajcunet.edu/The-Mission-of-AJCU. 
163 One of the great challenge confronting Jesuit universities both in the US and internationally is providing 
a broad humanistic education without putting students in enormous debt. 
164 See Anthony Grafton and Lisa Jardine, From Humanism to the Humanities: Education and the Liberal 
Arts in Fifteenth and Sixteenth-Century Europe (Cambridge: Harvard University Press, 1986), especially 
161-200. 
165 O'Malley, “Jesuit Education 21.” 
166 See Desiderius Erasmus and John W. O'Malley, Collected Works of Erasmus: Spiritualia (Toronto: 
University of Toronto Press, 1988), xvi, xvii. 
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when it helps faculty, students and staff perceive that the institutions mission to promote 
social justice is connected with its mission to proclaim faith.  
3.4 Encountering the ‘Other’ 
 One of the ways in which Jesuit universities promote the pietas is by immersing 
students in other cultures. This immersion experience if structured in a manner that 
promotes critical reflection provides students with the ability to more fully imagine what 
it means to be the ‘other’. The student’s capacity of identification with the humanness of 
the other is not only enhanced, but also their capacity to critically examine their own 
culture and traditions. As Nussbaum points out, interacting with other cultures may show 
a student that their concept of ‘normal’ is largely socially conditioned.167   
 When educating students on the frontiers, Ignatian Cosmopolitanism encourages  
students to develop a  depth of critical consciousness beyond that of a “consumer 
Cosmopolitanism” that is simply interested in “enjoying new cuisines, new musics, new 
literatures.” 168  Many students may go abroad for their junior year and “be pleased with 
their experiences and their personal levels of connoisseurship in regard to cultural 
diversity without having any strong sense of civic and humanitarian responsibility 
transcending national borders.”169 Jesuit universities and colleges that hope to form 
students with an Ignatian Cosmopolitan disposition should encourage among students a 
                                                
167 Nussbaum, Cultivating Humanity, 231. 
168 David Nugent, A Companion to the Anthropology of Politics (Malden  Mass. ; Oxford: Blackwell, 
2004), 71. 
169 Ibid. 
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deeper reflection on their international experience with special focus on the poor, 
challenging students to look at their complicity with systematic evil. 
 In describing to fellow Jesuits the mission of Jesuit higher education, Pedro 
Arrupe said:  
Our prime educational objective must be to form men for-others; men  (women 
also) who will live not for themselves but for God and his Christ-for the God-man 
who lived and died for all the world; men who cannot even conceive of love of 
God which does not include love for the least of their neighbors; men completely 
convinced that love of God which does not issue in justice for men is a farce.170 
 
 Student’s holy desires are set on fire by educating their moral imaginations, 
through studies and through immersion experiences that build relationships with the 
‘other’. These studies and experiences create a greater capacity for compassion while 
helping students imagine how they might make the world more just. Students with an 
Ignatian Cosmopolitan sensitivity discern a deeper sense of both human solidarity and 
human brokenness. 
 It is by identifying with the excluded peoples on the margins that students start to 
become more truly Christian and cosmopolitian. In GC 35, the decree “Challenges to our 
Mission Today: Sent to the Frontiers” says, “…our commitment to the poor calls us to 
see the world from the perspective of the poor and marginalised, acting with and for 
them.”171 An opportunity to see the world through the eyes of the ‘other’ often arises 
during cross-cultural interactions that are informed by faith. Almost all  Jesuit institutions 
offer some form of immersion experiences, study abroad programs, overseas faculty 
                                                
170 G. W Traub, A Jesuit Education Reader (Loyola Pr, 2008), 151. 
171 Society of Jesus, “The Decrees of General Congregation 35,” 25,27. 
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projects, and volunteer and service opportunities. Students on service/immersion trips are 
challenged to reflect on where God is amidst “the real lives of the world’s a dollar a day 
multitudes”.172 It is from this reflective encounter that hearts begin to be transformed and 
one becomes motivated to do work for justice.  
 Service and immersion trips that are grounded in Ignatian contemplation and 
reflection promote Ignatian Cosmopolitanism when they allow students the opportunity 
to be or be helped by the Good Samaritan. The Samaritan moved by the ‘other’ suffering 
acts to alleviate that suffering and becomes neighbor (recognizes the shared humanity). In 
effective trips students become a neighbor to ‘the man in the ditch’ and witness Christ’s 
presence amidst the most vulnerable. The experiences of becoming neighbor forms the 
student’s moral imagination allowing them to more deeply and universally understand 
God’s love for all human beings.  
 Pope John Paul II describes what this deep and universal recognition entails:   
One’s neighbor is not only a human being with his or her own rights and a 
fundamental equality with everyone else, but becomes the living image of God 
the Father, redeemed by the blood of Jesus Christ and placed under the permanent 
action of the Holy Spirit. One’s neighbor must therefore be loved, even if an 
enemy, with the same love with which the Lord loves him or her.173  
 
 It is through becoming neighbor across frontiers of race, class, nation and culture 
that Ignatian Cosmopolitan sensitivity forms into a deep conviction that influence future 
learning. Jesuit universities must provide even more opportunities for students to have 
‘neighborly’ encounters that connect the heart, and the intellect.  
                                                
172 Owen Sichone, “Poor African Migrants No Less Cosmopolitan than Anthropologists,” in  (presented at 
the Cosmopolitanism and Anthropology:, University of Cape Town, 2006), 1. 
173 Pope John Paul II, “Sollicitudo Rei Socialis” (Holy See, 1987), 4. 
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 Ignatian immersion experiences lead students to discern how their lives can serve 
the greatest necessity, and do the universal good. Necessity and universality are the two 
main Ignatian criteria for deciding where to act and where to be present. This 
discernment leads more to feelings of gratitude than to guilt, encouraging students to love 
God by becoming neighbor to the suffering in the world. This discernment occurs 
through a series of reflective steps. First students become aware of their experience 
“What did I see? What moved me? What repulsed me?” Then they start to understand 
their experience, “Why did I react that way? What are my biases?, Who was the ‘other’?” 
Next they are moved to judgment, “Now that I understand, what should I do? How can I 
become a neighbor to those who suffer?” Finally, they are led to act in a manner 
consistent with their judgment. It is important to integrate this process with academic 
studies and allow students reflect more deeply on the issues they confronted.  The fruit of 
this discernment process engages students in action, which then provides more substance 
for critical reflection. This method of formation relies on cultivating both interior and 
exterior awareness and is Cosmopolitan in nature because these questions are always 
asked in relation to the ‘other’. 174 It is through this discernment praxis that an Ignatian 
Cosmopolitan “literacy” is formed allowing students not only to "read the word", but 
also, as Paulo Freire says to, "read the world.”175 
 Retreats are a critical part of effective immersion trips and offer students 
opportunities to have their hearts oriented to God. One of the most important insights of 
                                                
174 These ideas are combination of the hermeneutic circle (Juan Luis Segundo), the circle of praxis (Paulo 
Freire) and the pastoral cycle (John Coleman). 
175 Paulo Freire, Teachers as Cultural Workers: Letters to Those Who Dare Teach (Booulder, CO: 
Westview Press, 1998), xii. 
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Jesuit education is that by prayerfully reflecting on their imaginative, intellectual, moral, 
emotional and spiritual experiences students learn who they are to be and how they are 
called to love their neighbor as themselves.  
3.5 Conclusions  
 All forms of cosmopolitanism are situated in particular philosophical, cultural and 
theological traditions. A rootless cosmopolitanism, by trying to appeal to too broad an 
audience, is inconsequential to human affairs because it promotes tolerance as a virtue 
often at the expense of human dignity. A Cosmopolitan sensitivity rooted in the Ignatian 
charism provides students, faculty and staff the resources to appreciate distinct culture 
identities as well as critically engage forces that seek to impose uniformity. In order to 
form students with an Ignatian Cosmopolitan sensitivity the aim of a Jesuit undergraduate 
education in the US has to be about more than just providing training for professional 
advancement, it must strive to promote the notion of pietas developed by Erasmus and 
Polanco. 
 Ignatian Cosmopolitanism offers an avenue for including a greater diversity of 
voices into the Jesuit mission in higher education while maintaining creative fidelity with 
the Jesuit tradition. It encourages students to respectfully engage others who come from 
backgrounds, experiences and cultures other than their own, paying particular attention to 
the poor. Jesuit Universities develop their Cosmopolitan identity more fully when they 
include traditionally underrepresented populations. 
 Jesuit universities that unapologetically embrace the religious character of the 
institution offer their students the intellectual, critical and affective insights of the 
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universal nature of the human condition. At the same time, Jesuit universities must resist 
any temptation to emphasize the unique qualities of the Ignatian charism over and above 
the vocation to be fully human. Jesuit universities nourish Ignatian Cosmopolitanism 
when they develop institutional structures that strengthen the connections between 
religious faith, service and learning. Additionally, introducing new faculty and staff into 
the Ignatian charism by helping them reflect on how their disciplines are related to issues 
of common good and belief is an important part of this process.  
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IV. CONCLUSIONS 
By reminding you, however, of an education that promotes depth and universality, I have 
been speaking to you not of general educational goals, but of specific goals of Jesuit 
education that make it not just a noble humanitarian work, but a service of the Gospel. If 
we dream of an educational system that teaches people to decide from inside, from the 
depths of their hearts, and to serve generously not just a tribe, but as broad a slice of 
humanity as it can, it is because these were the goals of Jesus, and the only reason Jesuit 
schools exist is to serve humanity according to the vision and the spirit of the Gospel.176- 
Adolfo Nicholas, SJ 
 
 This thesis has shown how an Ignatian Cosmopolitanism is linked to both the 
Christian Cosmopolitan tradition and the Jesuit Cosmopolitan tradition. It has argued that 
Ignatian Cosmopolitanism shares many important qualities with prominent secular 
cosmopolitanism and these can serve as an effective bridge to introducing more people to 
Ignatian spirituality and helping them collaborate more fully in the Jesuit mission. 
Ignatian Cosmopolitanism attempts to move people beyond simply acknowledging that 
we are all part of one human family to act on behalf the dispossessed.  
 A sustained effort to work for the common good of all arises when one is actively 
discerning the divine in the ‘other’ and in oneself. This discernment is more than an 
intellectual assent to, or even an emotional acknowledgement of a shared humanity rather 
it is an on-going spiritual recognition of the divine ground of all being, an awareness of a 
call to a developing loving relationship with the divine. It is toward integrating the 
intellectual, emotional and spiritual dimensions of this process that Ignatian 
Cosmopolitanism is aimed.    
                                                
176 Nicolas, “Challenges & Issues in Jesuit Education (Keynote Address),” 46. 
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 A person who embodies Ignatian Cosmopolitanism is motivated by a prudent and 
generous love that is informed by faith. The Ignatian Cosmopolitan acts in a manner that 
promotes global solidarity while resisting the monoculture that accompanies the process 
of globalization. Both the Ignatian charism and Cosmopolitanism promote the importance 
of an education that respectfully engages diverse viewpoints as leading to human 
flourishing.  
 The long-standing strand of Cosmopolitanism in Jesuit education highlights 
several key elements of an Ignatian Cosmopolitanism. 
• It contributes to a healthy balance between the particular and the universal, 
encouraging people to stay rooted in their local cultures while promoting the 
common good of all beings.  
• It recognizes that a Cosmopolitan sensitivity most effectively nurtures a union of 
hearts and minds when it is grounded in a particular context.  
• The Ignatian Charism is the most appropriate context for situating a Cosmopolitan 
sensitivity at Jesuit Universities and colleges. 
• Ignatian Cosmopolitanism embraces a multilayered sense of identities across 
cultural, religious, and economic frontiers.  
•  An Ignatian Cosmopolitan outlook fosters a critical and discerning perspective 
rather than idolatrous or negligent attitude toward tradition and custom.  
• The Jesuit and Cosmopolitan traditions reflect the value of an interconnected 
humanist education in the liberal arts. 
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• The recognition that Jesuit colleges and universities constitute an already existing 
Cosmopolitan community and can build on their shared purposes to enhance 
educational practice the world over.  
• The Ignatian Cosmopolitanism is rooted in the Christian tradtion.  
 In order not to fall into the trap of a rootless Cosmopolitanism decried by critics 
of liberal Cosmopolitanism, Jesuit universities should continue to develop their Catholic 
and Ignatian charism. Moreover, if one truly values a pluralistic society one appreciates 
that religious schools like Boston College should remain Ignatian in character in order to 
provide the world with distinctively Ignatian insights and practices. Jesuit universities 
should value Catholic identity as one of the significant criteria considered when hiring 
faculty or admitting students. Jesuit universities enhance their distinctive identity and 
mission when they stay connected to Ignatian charism. Supporting the Ignatian character 
of Jesuit institutions promotes academic excellence while orienting students to the needs 
of the most vulnerable members of the human race. 
 Ideally, a Jesuit education should develop within students a capacity to wisely 
discern between competing values, beliefs and visions of life. Fostering within graduates 
the disposition necessary to eagerly participate in the challenging task of building 
Cosmopolitan communities that share a common moral grounding. Nurturing an Ignatian 
Cosmopolitanism within students, faculty and staff is both consistent with the traditional 
mission of Jesuit education and central to furthering that mission in light of globalized 
world. 
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